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&ri1a Prabhupada has often glorified SrTIa JTva GosvamT 
for his wonderful accomplishment— Sn-Sad-Sandarbha 
(The Six Essences) In the Caitanya-caritamrta he writes: 

False devotees, lacking the conclusion of tran¬ 
scendental knowledge, think that artificially 
shedding tears will deliver them. Similarly, other 
false devotees think that studying books of the 
previous acaryas is unadvisable, like studying 
dry empiric philosophies. But Srila JTva 
GosvamT, following the previous acaryas, has 
inculcated the conclusions of the scriptures in 

the six theses called the Sat-sandarbhas. False 

* • 

devotees who have very little knowledge of 
such conclusions fail to achieve pure devotion 
for want of zeal in accepting the favorable di¬ 
rections for devotional service given by self- 
realized devotees. Such false devotees are like 
impersonalists, who also consider devotional 
service no better than ordinary fruitive actions. 

Flere SrTIa Prabhupada asserts that the conclusions 
of the scriptures are in the Sat-Sandarbhas. Devotees 
eager to be fortified with these conclusions will there¬ 
fore pay close attention to the presentation of the 
Sandarbhas'm English, complete with illuminating com¬ 
mentary on the words of SrTIa JTva GosvamT. Such 
scrutinizing study is especially cherished by devotees 
who are dedicated to the preaching mission of Lord 
Caitanya Mahaprabhu.Today, sadly, even among those 
in the direct line of JTva GosvamT, study of the 
Sandarbhas is neglected. Srila Prabhupada, however, 
before embarking on his mission to bring Krsna con¬ 
sciousness to the Western world, prepared himself by 
studying the Sat-Sandarbhas and has encouraged his 
followers to do the same. ' 










Sri Tattva-Sandarbha is the first of 
the Six Sandarbhas. For ease of com¬ 
prehension these six treatises may be 
listed as follows: 

1. Tattva-Sandarbha 

(Discourses on Truth) 

2. Bhagavata-Sandarbha 

(Discourses on God) 

3. Paramatma-Sandarbha 

(Discourses on the Absolute) 

4. Krsna-Sandarbha 

* * * 

(Discourses on Krsna) 

5. Bhakti-Sandarbha 

(Discourses on Devotional Service) 

6. Priti-Sandarbha 

(Discourses on Love) 

In these six discourses Srila JTva 
GosvamT systematically presents the 
conclusions of the GaudTya Vaisnava 
philosophy known as acintyabheda- 
bheda tattva. In Tattva-Sandarbha he 
lays the foundation for his presenta¬ 
tion of the other Sandarbhas by es¬ 
tablishing the GaudTya Vaisnava epis¬ 
temology, dr means of knowledge. He 
proves that for the student interested 
in knowledge of the Absolute Truth, 
which is beyond sense perception and 
mental speculation, the valid means 
to get knowledge is by sabda- 
brahman and that the Vedas are the 
supreme pramana (proof). 

He then explains the practical dif¬ 
ficulties in understanding the Vedas , 
and establishes that study of the 
Puranas is the solution, for they are 
as good as the Vedas, indeed they are 
the fifth Veda. Then by process of 
elimination he shows that among the 
Puranas only sattvika Puranas give 
clear knowledge of the Absolute and 

(continued) 


among them Snmad-Bhagavatam is 
the supreme. It is the essence of the 
Vedas because it is based on the 
GayatrJmantra and is the natural com¬ 
mentary on the Vedanta-sutras. 

SrTIa Jiva GosvamT explains 
Srimad-Bhagavatam as it is. To this 
end he uses a flawless technique, one 
that leaves no room to doubt the va¬ 
lidity of his conclusions. First he has 
us consider the heart of the original 
writer, SrTIa Vyasadeva, and the heart 
of the speakers, Sukadeva and Suta 
GosvamTs. In light of that he analyzes 
the Bhagavatam incontrovertibly es¬ 
tablishing the purpose of this topmost 
pramana. During this analysis Sri JTva 
soundly refutes the impersonalism of 
Sahkaracarya with logic and scriptural 
references. 

Other highlights of Sri Tattva- 
Sandarbha are:The characteristics of 
the atma are explained; Buddhism is 
refuted; the soul is established as 
conscious,''eternal, unchanging, and 
distinct from the body; an analysis of 
the ten topics of SrJmad-Bhagavatam 
as enumerated by Sukadeva and Suta 
GosvamTs to show the harmony be¬ 
tween these two foremost authorities 
on the Bhagavatam; and that the real 
purpose of the Bhagavatam is to ex¬ 
plain Lord Krsna. 

Altogether, SriTattva-Sandarbha 
has sixty-three anucchedas, or sec¬ 
tions. Out of these the first eight 
verses are invocatory. Sections nine 
to twenty-eight discuss Bhagavata 
epistemology. Section twenty-nine to 
the end explain prameya, or what is 
the knowable object of knowledge. 
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Glorification 

of 

Sat-Sandarbha 

* * 

sandarbhS yena nadhita 
stasya bhagavate Bramah 
sandarbha yena cadhJta 
nasti bhagavate bhramah 

Without studying the Sat-Sandarbhas one 
must struggle to understand the message 
of the Srimad-BhSgavatam and he still may 
not succeed. One who has studied the 
$at-Sandarbha, however, will have no mis¬ 
givings about the essence of the $rimad- 
Bhagavatam. 
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ratvidarh mudarh tasya svantah 

Devotional service to Lord Krsna in the mood of 
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the residents of Vraja is the ultimate conclusion 
of all the Vedas and Vedic literature. Lord 
Krsna, the sweetheart of drimati RadharanT, the 
supreme heroine of Vraja, is Sri Gauraiiga 
Mahaprabhu. To the one who vigorously 
preached His philosophy, His Divine Grace drila 
A.C. Bhaktivedanta Swami Prabhupada, may 
he be so pleased with this work that he feels 
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Preface 


It is a matter of great pleasure that the first of the six 
Sandarbhas is now available to the English speaking world. 
This is the first time the Sandarbhas are being translated 
into English by a follower in the disciplic succession of Srfla 
JTva GosvamI Prabhupada. The present work follows the 
format used by His Divine Grace A.C. Bhaktivedanta Swami 
Prabhupada in his works—with the original DevanagarHexX, 
transliteration into Roman text, then commentary—except 
that we chose not to include the word-for-word meaning. 
Most of the Sandarbhas are in prose and where Srila JTva 
GosvamI quotes verses he often gives the word-for-word 
meaning in his explanation, so it would unecessarily expand 
the size of the book to include the word-for-word as well. 
The completion of this first volume is a matter of great per¬ 
sonal satisfaction and will surely bring pleasure to the hearts 
of Srila Prabhupada's many sincere followers throughout 
the world. 

The primary references for this translation and commen¬ 
tary, besides the comments of JTva GosvamI himself, were 
the only two commentaries available on the Tattva- 
Sandarbha. One is by Sripada Baladeva Vidyabhusana and 
the other by Sri Radha Mohan GosvamI Bhattacarya. This 
is the only Sandarbha on which they comment. JTva GosvamI 
only comments on the first thirteen sections and then on 
sections 61 and 63. Baladeva Vidyabhueana's comments 
are brief, for he says in the beginning: 

alasyadaprvrttih syit purh$am yad-grantha-vistare 
ato’tra gudhe sandarbhe tippanyalpa praka&yate 

If the commentary is extensive, then out of lethargy 
people will not study it; therefore I am composing a brief 
gloss on this esoteric Sandarbha. 

Though his words are brief, Srlpada Baladeva 
Vidyabhusana has commented on the entire Tattva- 
Sandarbha and so has Sri Radha Mohan GosvamI. Their 
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commentaries help us to understand the difficult and esoteric 
meanings of &rila Jiva Gosvamfs statements. 

Many of our readers know of §rila Baladeva 
Vidyabhusana. After the six Gosvamls, he was one of the 
great scholars and prolific writersin the line of succession 
from Lord Caitanya Mahaprabhu. In his youth he studied 
the philosophy of Madhvacarya and was a devout follower 

of Tattva-vada. Later he had the chance to hear the Sat- 

* * 

Sandarbhas from Sri Radha Damodara Dasa. Baladeva was 
so impressed by the philosophy in the Sandarbhas, he em¬ 
braced Gaudiya Vaisnavism wholeheartedly and settled in 
Vmdavana where he came under the care of Srila Visvanatha 
Cakravarti Thakura, another prominent scholar and writer 
in the Gaudiya line. 

In contrast to Baladeva, not much is known about Radha 
Mohan GosvamI except that he wrote his commentary about 
fifty years after Baladeva Vidyabhusana. According to his 
concluding remarks he is a descendent in the family of 
Advaita Acarya. He was a renowned scholar and logician. 
Of the available commentaries, his is the most extensive. 
His scholarship in Gaudiya philosophy and insight into the 
Sandarbhas is evident from his illuminating comments. Un¬ 
fortunately not much is known about him or his other works. 

This translation and commentary is primarily the work of 
Satya Narayana Dasa, who studied the Sat-Sandarbhas un¬ 
der the tutelage of His Holiness Haridasa Sastri Maharaja, 
one of the greatest contemporary Gaudiya Vaisnava schol¬ 
ars. Every evening for two years Sastri Maharaja spent two 
hours tutoring him on the Sandarbhas. Since he is a dedi¬ 
cated scholar of the Sandarbhas, Satya Narayana was most 
fortunate to learn under his guidance and following the prin¬ 
ciple of reference to guru, S&stra and sadhu, has tried to 
faithfully convey what he has learned from Sastri Maharaja 
that is consistent with the teachings of the Sastra, and the 
prominent acaryas of Gaudiya Vaisnava sampradaya. The 
Bhaktivedanta Purports to Srimad-Bhagavatam, in which 
His Divine Grace, A.C. Bhaktivedanta Swami Prabhupada 
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made extensive use of the Sat-Sandarbha, figures promi¬ 
nently as a reference to confirm the siddhanta as presented 
here. 

KundalT Dasa has contributed in helping to organize the 
flow of the commentaries on each text, by giving critical feed¬ 
back to Satya Narayana to make sure that what he finally 
presents is precisely his intention, and by adding to the com¬ 
mentaries as well. Often these additions inspired Satya 
Narayana to further elaborate on his original draft. In this 
way a dynamic exchange brought out more nunances of 
understanding which was beneficial to us and will surely be 
beneficial to our readers. 

For the information of the reader, Sastrf Maharaja is the 
first person to present all six Sandarbhas in Devanagari script 
along with commentaries in Hindi. As a non-English speaker, 
he is very pleased that Satya Narayana undertook the render¬ 
ing the Sandarbhas in English complete with commentary. 

A few words on the nature of translating may be helpful. 
We have tried to keep as close as possible to the original 
translation of the individual words, but this is not always 
possible. Sometimes the literal English meaning does not 
convey the author’s intention. Consequently, when differ¬ 
ences occur between the word-for-word meanings and the 
corresponding translation, it is intended. Also, according to 
context, the same word may be translated differently at dif¬ 
ferent places to bring out the varied shades of meaning. 

The individual words of a compound word have some¬ 
times been translated in the plural although they appear as 
singular in the original. This has to do with the rules govern¬ 
ing compound words. Another consideration is that in San¬ 
skrit some words, called vakyaiahkara, exist only for the 
beauty of the sentence. They convey no specific meaning 
when translated. A pronoun when repeated twice in a sen¬ 
tence may have a different meaning than in its usual sense. 
To make things even more complex, there is liberal usage in 
Sanskrit of indeclinables such as adi, iti, ca, and others. 
These words have their own idiosyncracies. Out of these 
the translation of iti (lit. etc.) is the most baffling because it 
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is commonly used in Sanskrit, but its literal rendering into 
English does not make for lucid prose; the work would be 
peppered with “etceteras” with no clear cut meaning to the 
reader. 

We have tried not to dwell too much on these details, but 
to present the Sandarbhas in a way that conveys the enliv¬ 
ening spirit of the original. The reader need not dwell on 
mismatches between various word-for-word meanings. 

As for translations of already familiar verses from Srimad - 
Bhagavatam and other sources, verses in Sanskrit invari¬ 
ably have more than one meaning. This will be readily ap¬ 
parent when readers see that sometimes Jiva GosvamT gives 
more than one explanation of certain Bhagavatam verses. 
And of course the atmarama verse serves as a familiar ex¬ 
ample of such multiple meanings, for Lord Caitanya gave at 
least sixty-one interpretations to this one verse. These mean¬ 
ings all depend on the context and emphasis the commen¬ 
tator is seeking to bring out. When a verse is quoted in a 
particular context, the author has a particular meaning in 
mind. Hence, to avoid ambiguity many such verses have 
been translated to suit the context, otherwise we have ei¬ 
ther quoted directly from the works of 6ri!a Prabhupada, or 
used his as the basis for the translation. 

Finally we must confess our own frailties in presenting 
this immense scholarly work in English. Although our at¬ 
tempt may be considered audacious, we do so with the bless¬ 
ings and encouragement of our preceptors and many in the 
community of Vaisnavas. This work of SrTIa JTva GosvamT is 
immaculate, and any discrepancies that have crept in is only 
due to our imperfections. We alone are responsible for them. 
We pray that Srila JTva GosvamT, the Vaisnava community, 
and gentle scholars will forgive our shortcomings. We wel¬ 
come any critical response that will enable us to improve 
any future editions. Hare Krena. 



Mangalacarana 


- 1 - 

bhakteh svarupa-danena modam rdti sva-sevakan 
svaminam bhakti-svarupa-damodaram vayarh numah 

I pay my most humble obeisances at the feet of His Holi¬ 
ness Sri Bhakti Svarupa-damodara Swami, who grants bliss 
to his servants by giving them devotion unto Lord Sri Krsna. 

- 2 - 

r£dh£-kr$na-dev£lay£h sthapitarh yena bhutate 
bhaktivedanta svami sa mam anugrhnatu sada 

May His Divine Grace, Srila A.C. Bhaktivedanta Swami 
Prabhupada, who established temples of Radha-Krsna all 
over the world, be always merciful unto me. 

- 3 - 

vande’ham sri-guroh-sriyuta-padakamalam SrigurGn va i$navam$ ca 
sfhnjparft sagrajatam saha-gana-raghun&thanvitam tarn sa-jivam 
sadvattarh savadhutam parijana-sahitam krsna-caitanya-devam 
in-radha-krpna paddn sahagana-lalita-6ri-vi$akhanvitarhs ca 

I offer my respectful obeisances unto the lotus feet of my 
initiating spiritual master, unto all my other preceptors and 
all the Vaisnavas. I bow down unto the lotus feet of Srila 
Rupa Gosvamt, Srila Sanatana Gosvami, Sri Raghunatha 
D&sa Gosvami, Srila JIva Gosvami, Sri Gopala Bhatta 
Gosvami, and Sri RaghunSth Bhatta Gosvami, along with 
their associates, like Sri Krsnadasa Kaviraja Gosvami. I of¬ 
fer my respectful obeisances unto the lotus feet of Sri Advaita 
Acarya Prabhu, Sri Nityananda Prabhu, who is an avadhuta, 
and Lord Sri Caitanya Mahaprabhu, along with their associ¬ 
ates like, Sri Gadadhara Pandita and Srlvasa Thakura. My 
most humble obeisances are unto the lotus feet of Lord Sri 
Krsna, Srimati Radhika and all the gopis, headed by Srimati 
Lalita and Srimati Visakha. 
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antah krsnam bahirgauram darsitahgadi-vaibhavam 
kalau sahklrtanSdyaih smah krsna-caitanyamasntah 

We, in Kali-yuga, take shelter of Sri Krsna Caitanya by 
congregational chanting of the holy names. He is blackish 
within but golden without and manifested the opulence of 
His beautiful bodily limbs to common people. fT.S.2] 

- 5 - 

hast&malakavattattvam 6rimad-bh3gavatasya yah 
dar$ay$masa }ivebhya£ tarn 6rfj7va-prabhurh bhaje 

I worship Srila JTva GosvamT Prabhupada, who revealed the 
essence of the 6rimad-Bhagavatam to the people just as 
one will show a fruit of myrobalan kept on one’s paim.^From 
Balatosam) 


- 6 - 

krpayadhyapayamasa bhagavat-sandarbhan yah 
vrnd&ranye vijayatam 6ri-haridasa-sastri sah 

May $rT HaridSsa Sastri who mercifully taught me the Sat- 
Sandarbhas be always glorious in the holy land of Sri 
Vfndavana. 


1 "The fruit of myrobalan kept on one's palm," is a phrase used in Sanskrit to typify that which Is 
clearly seen and easily understood. 






Introduction 


By nature living entities are inquisitive. This trait finds its 
greatest development in homosapiens. People want to know 
about themselves and the environment in which they live. 
Those with a finely developed intelligence naturally go fur¬ 
ther in this inquiry. They deliberate on the meaning of life, 
the afterlife, the origin and purpose of creation, and so on. 
Indeed we have information that at the dawn of time this 
question arose in the mind of Lord Brahma, the first person. 

According to Vedic history, Lord Brahma was bom from a 
lotus generated from the navel of Lord Visnu. Just after his 
birth, Brahma pondered his origin and the origin of his lotus 
seat. He deliberated on this for many thousands of years 
without success. Finally he heard a voice directing him to 
perform penance. Brahma then meditated for a long time 
and eventually (he knowledge he sought was revealed to 
him from within his heart. Inspired by this experience he 
began his task of creating, for he is responsible for the act 
of the secondary creation—populating the universe. 

Brahma's first offspring directly learned about the cre¬ 
ation and its purpose from him. They were also given the 
Vedas, which Brahma had received from Kfsna. Even then 
the sons of Brahma preferred to follow different sections of 
the Vedas. Broadly speaking the teachings of the Vedas 
can be divided into two paths, pravrtti mSrga and nivrtti 
marga, or the path of regulated sense enjoyment and the 
path of renunciation. In either case the goal is one: to be¬ 
come free from the miseries of birth, death, old age, and 
disease. 

As time passed, religion and philosophy developed un¬ 
der the heads of different schools, because according to 
people’s psychophysical nature, various means of salvation 
gained prominence at different times and in different places. 
Just as seeds in the ground sprout under suitable condi¬ 
tions, so different philosophies become popular when the 
atmosphere is conducive. Traditionally, six systems of phi¬ 
losophy— NyAya, Va&esika, Sankhya, Yoga, Purva Mimamsa 
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and Uttara MimSmsS have always existed. Although we have 
many philosophies in the world at present, when compared, 
they are found to be merely variations of the original six 
systems of philosophy, for history repeats itself; and so we 
find there's nothing truly original in the realm of thought. In 
time, old ones get revived and revitalized under different 
names by various sages and philosophers. 

Five thousand years ago, after Lord Krena’s departure 
for the spiritual world, Srila Vyasadeva had a vision of the 
future of society. He saw a world sunk to the depths of igno¬ 
rance and spiritual bankruptcy, as we are now experienc¬ 
ing. Feeling concern for the welfare of humanity Vyasadeva 
recorded the Vedas, which up to that time had been passed 
down from guru to disciple by oral tradition. He compiled 
the Puranas and MahabhSrata especially for the people of 
the current age. 

Still, even after compiling the many voluminous works of 
Vedic knowledge, Vyasa was dissatisfied. He felt something 
lacking. While in this dejected spirit, his spiritual master, &r! 
N&rada Muni, came to him and pointed out that although 
Vyasa had performed great labor by compiling the Vedas, 
he had encouraged people to progress by fruitive activity, 
speculative knowledge, and mystic yoga. Nowhere had he 
explained in a direct and systematic manner the glories of 
pure devotional service to the Lord, which is the topmost 
method of elevation. Narada told Vyasa that if he would com¬ 
pile a work giving exclusive attention to the glories of the 
unlimited Supreme Personality of Godhead in an uncom¬ 
promising manner, that would relieve his distress. 

ddla Vydsa, determined to fulfill the order of his spiritual 
master, sat in a trance of devotion and fully realized the 
Absolute Truth, the Personality of Godhead, along with His 
multifarious potencies and activities. Based on this direct 
experience he composed his final literary masterpiece, the 
Srfmad-Bhagavatarn. As kavya, poetic literature, it is a su¬ 
perb accomplishment. As a work of philosophy, it is unsur¬ 
passed. One finds that all the philosophies and religious 
systems of the world are reconciled in the eighteen thousand 
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verses of the Bhagavatam. The essence of alt Vedic wis¬ 
dom is in this final composition of Veda Vyasa, who is the 
literary incarnation of God. Hence Srimad-BhSgavatam is 
glorified as the ripened fruit of the tree of Vedic knowledge 
and the representative of God in book form. 

The claim that if one knows the Bhagavatam, nothing 
remains to be known is not an overstatement. The £ritvad- 
Bhagavatam elevates the sincere student beyond mere ab¬ 
stract philosophy to direct realization of the Absolute Truth. 
Even an illiterate person becomes learned by regularly hear¬ 
ing the Bhagavatam from the lips of a qualified speaker. 
Hearing the Bhagavatam frees one from all fear, illusion, 
and lamentation. 

But a good text requires an expert teacher to mine its 
riches. Knowing this, Vyasa entrusted the Srlmad- 
Bh&gavatam to his son, Sukadeva GosvSmi, who had no 
material attachments and thus no motive to adulterate the 
pure message of the book under any pretext, dukadeva 
mastered the subject matter and became the expert reciter 
of the glories of Lord Sri Krsna, the Absolute Truth. So much 
so, VySsadeva himself, the original compiler, was eager to 
hear Bhagavatam from Sukadeva’s lips; and when 
Sukadeva spoke Bhagavatam to PariksTt Maharaja, Vyasa 
joined the audience. 

Before the appearance of Lord Caitanya Mahaprabhu, 
moksa, or liberation, was considered the goal of life, but 
this is not the ultimate principle in Bnmad-Bhagavatam. In 
fact moksa is decried in the very beginning of the book, 
dharma projhitah kaitavah atra, In this beautiful Bhagavatam 
all cheating religious principles have been kicked out." Com¬ 
menting on this verse (Bh&g. 1.1.2), Sridhara Sv&ml writes, 
pra-sabdena moksa-abhisandhifiapi-nirastah:' 1 The prefix pra 
in the word projhitah denies even the desire for liberation 
(as a principle of the supreme religion)." 

Instead, BhSgavatam espouses prema, love of Krsna, 
as the ultimate end. More specifically, love of God in the 
intimacy of spontaneous devotional service, as opposed to 
love of God in majestic splendor, which Is ruled by rigid 




XX 


Introduction 


following of rules and regulations. This central message of 
Bh&gavatam was stressed by Lord Caitanya Mahaprabhu 
as surpassing all other considerations and this was under¬ 
stood by the six Gosvamis of Vrndavana, who were His loyal 
followers. They wrote many books to disseminate His teach¬ 
ings, and among them the six Sandarbhas of Srila Jtva 
Gosvami are the topmost philosophical conclusions. 

It is only this message of love of God which can bring 
peace to ailing human society which is strewn with commu¬ 
nal strife, wars, terrorism, and more. The desire tor libera¬ 
tion makes one very selfish and callous towards others. On 
the path of liberation one has to practice self-abnegation 
and not even accept the existence of the world as real. How 
then can one develop the feelings of love and compassion 
for others to the fullest? Negation of the world and awakening 
heartfelt love and compassion for others are incompatible. 
Any such attempt is sentimental and lacks a true spiritual 
perspective of the eternal nature of the Absolute Truth and 
its energies and one's relationship with the whole. 

But when we understand that Lord Krena is the fountain¬ 
head of all energies, including our own selves, then we are 
all automatically united as members of one family under 
one father. It is only when we acknowledge this common 
father that we have the basis for universal brotherhood and 
the family of man. In this view there is no scope for hatred, 
envy, cheating, and exploitation, since no one likes to im¬ 
pose these on one’s beloved family members. Even the 
greatest rogue or murderer has loving sentiment towards 
someone, if not, then at least he has loving sentiments for 
his own self. Indeed, it is to serve the object of his love that 
he commits the lowest heinous activity. Thus one can safely 
conclude that the religious and irreligious man, the theist 
and atheist, the gentleman and rogue all work on the princi¬ 
ple of love. No one can survive without this, and when it is 
denied one may even commit suicide. 

On the other hand, one can gladly sacrifice one's life for 
the pleasure of the object of love, be it a lady, family, state, 
or nation, although generally everyone is seeking happiness 
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without mixture of distress. Thus salvation, moksa, seems 
to be the highest goal, but under careful analysis it is seen 
that the principle of reciprocal love is higher than liberation 
or self-pleasure. This love finds its highest manifestation in 
the exchanges between the living being and the Supreme 
Personality of Godhead, the be all and end all of every¬ 
thing. These loving exchanges emulsify into transcendental 
emotions of ecstatic feelings that are in direct proportion to 
one’s intensity of loving service to Him. 

It is the natural tendency of things in this world to dete¬ 
riorate and over a period of some four thousand years the 
clear message of Srfmad-Bhagavatam got distorted as 
people interpreted it to suit their personal motives. In 
Bhagavad-gM Kf$na describes how this phenomenon oc¬ 
curs and thus He must appear from time to time to reestab¬ 
lish the pure message of the GJtS. In this connection, Srila 
Prabhupada writes that as soon as unscrupulous commen¬ 
tators scatter the orginal message, the need arises “to re¬ 
establish the disciplic succession.” Similarly, the lamp of 
Bnmad-Bhagavatam was covered with the soot of improper 
explanations rendered by self-interested men, and appre¬ 
ciation for the true message of the Bh&gavatam diminished, 
although some saintly reformers were able to revive its pure 
message from time to time. Then about five hundred years 
ago Lord 6ri Krsna appeared as Lord Sri Caitanya 
Mahaprabhu, in NavadvTpa, Bengal with the aim of reestab¬ 
lishing the glories of the $rimad-Bhagavatam by teaching 
its essence. 

Sri Caitanya revealed to His followers the significance of 
Snmad-Bhagavatam as the topmost Vedic literature, but 
except for the eight verses He composed that embody the 
very essence of His teachings, He did not detail His teach¬ 
ings in written form. He left that to His stalwart followers, the 
six Gosvamls of Vfndavana. They wrote numerous books 
explaining the Bhagavata philosophy from different angles. 
Many of their books have been lost by the ravages of time. 
Some of their major surviving works are Brhad- 
Bhagavatamrta, Vaisnava 7bsan/, Bhakti-rasamrta-sindhu, 
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Ujjvala -nllamani, Sat-Sandarbha, Krama-Sandarbha, Hari- 
bhakti-vilasa, and GopSla-campu. 

Of all their literary works the Bhagavat-Sandarbha of 6r1la 
JTva Gosvami, popularly known as the Sat-Sandarbha, or 
The Six Essences, is the most systematic and exacting 
analysis of Shmad-Bhagavatam and therefore a thorough 
exposition of Kr$na consciousness philosophy. Hence the 
Sandarbhas are requisite study for any serious student of 
the Srimad-Bhagavatam, expecially for those coming in the 
line of Srila JIva Gosvami. Here the acintyabheda-abheda 
doctrine of Lord Sri Caitanya Mahdprabhu has been served 
like a six course meal for the complete intellectual satisfac¬ 
tion and nourishment of the reader. No logical query is left 
unanswered in the course of explaining the transcendental 
nature of the Supreme Lord and the workings of His exter¬ 
nal, marginal, and internal energies. 

Srila Prabhupada has spoken in a number of places about 
the glories of Srila JTva GosvSmrs wonderful accomplish¬ 
ment. In the Caitanya-caritSmrta he wrote: 

False devotees, lacking the conclusion of transcendental 
knowledge, think that artificially shedding tears will deliver 
them. Similarly, other false devotees think that studying 
books of the previous acaryas is unadvlsable, like 
studying dry empiric philosophies. But Srila JIva 
Gosvami, following the previous acaryas, has inculcated 
the conclusions of the scriptures in the six theses called 
the Sat-Sandarbhas. False devotees who have very little 
knowledge of such conclusions fail to achieve pure 
devotion for want of zeal in accepting the favorable 
directions for devotional service given by self-realized 
devotees. Such false devotees are like impersonalists, 
who also consider devotional service no better than 
ordinary fruitive actions. 

Here Srila Prabhupada asserts that the conclusions of 
the scriptures are in the Sat-Sandarbha. Devotees eager to 
be fortified with these conclusions will therefore pay close 
attention to the presentation of the Sandarbhas in English, 
complete with commentary that further illuminates the words 
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of Srila Jiva GosvamT. Such scrutinizing study is especially 
cherished by devotees who are dedicated to the preaching 
mission of Lord Caitanya Mahaprabhu. Today, sadly, even 
among those in the direct line of Jiva GosvamT, study of the 
Sandarbhas is neglected. Srila Prabhupada, however, be¬ 
fore embarking on his mission to bring Krsna conscious¬ 
ness to the Western world, prepared himself by studying 
the Sat-Sandarbha and has encouraged his followers to do 
the same. 

Study of the six Sandarbhas also destroys the six en¬ 
emies of the human being—lust, anger, greed, illusion, envy, 
and madness. They impell one on the path of bhakti by in¬ 
spiring him to overcome the six types of obstacles—over¬ 
eating, over-endeavoring for mundane things, unnecessary 
talking, too rigid or too lax following of rules and regula¬ 
tions, associating with nondevotees, and greed for mundane 
achievements.Thus one realizes Lord Krsna face to face. In 
this way one attains the fruit of all knowledge and of the six 
systems of the Vedic philosophy. 

Srfmad-Bhagavatam has three basic divisions— 
sambandha-tattva, abhidheya-tattva, and prayojana -fa ttva. 
Sambandha-tattva concerns knowledge of the relationship 
between Krsna, the living entity, and Krsna’s other ener¬ 
gies. Abhidheya-tattva explains the process of attaining the 
desired goal. Prayojana-tattva explains the ultimate goal. 
Because the Sandarbhas explain how these three are re¬ 
vealed in Srlmad-Bhagavatam, they are called the 
Bhagavata -Sandarbha, or the essence of the Bhagavatam. 

The first four titles— Tattva, Bhagavata , Paramafma, and 
Krsna Sandarbha —explain sambandha-tattva. Bhakti- 
Sandarbha explains abhidheya-tattva, and Priti-Sandarbha 
explains prayojana-tattva. 

Sri Tattva-Sandarbha has sixty-three anucchedas, or sec¬ 
tions. Out of these, the first eight verses are invocatory, then 
sections nine to twenty-eight discuss the Bhagavata epis¬ 
temology. Section twenty-nine to the end explain prameya, 
or what is the knowable object of knowledge. The Table of 
Contents serves as a more detailed summary. 
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Life Sketch of Srila JIva Gosvdmi 

- W - 

Srila JTva Gosv&mT was the youngest among the celebrated 
six Gosvamis of Vrndavana. The exact date of his birth is 
not known, but is generally accepted at about 1511 in 
Ramakeli, West Bengal. He was the son of Anupama, the 
younger brother of Rupa and San Stan a Gosvamis. When 
he was about three or four years old his uncles renounced 
their opulent posts as ministers of the Muslim King and trav¬ 
elled to Vrndavana on the order of Lord SrT Caitanya 
Mahaprabhu. Soon after this, JTva’s father passed away while 
returning from Vrndavana with his elder brother SrT Rupa 
Gosvami on their way to Jagannatha Purl to visit Lord 
Caitanya. 

JIva saw Lord Caitanya Mahaprabhu when the latter vis¬ 
ited Ramakeli on the plea of going to SrT Vrndavana. This is 
stated in Bhakti-ratnakara by SrT Narahari CakravartT, sri 
Jivadi sangopane prabhuke dekhila. SrT JTva could not have 
been older than three at the time, but the vision of Lord 
Caitanya left an indelible impression on the child’s mind. 
Right from his childhood SrT JTva had no interest in childish 
activities. He was keenly interested in his educational pur¬ 
suits and people were amazed at his brilliance. Even as a 
young child he worshiped the Deities of Krsna and Balarama 
with great devotion. While still a young student he mastered 
Sanskrit grammar, poetry, aesthetics, and so on. Then on 
the plea of studying neo-logic he travelled to Navadvfpa, 
which was a famous seat of learning. At that time Lord 
Nityananda Prabhu was staying at the house of Srivasa 
Pandita, and He had already predicted that soon a great 
person will arrive in Navadvfpa. 

When SrT JTva met Lord Nityananda he fell at His feet. 
Lord Nityanada blessed Sri JTva by placing His lotus feet on 
his head and then out of love He embraced Sri JTva, who 
swooned in ecstacy. Seeing the love of Sri JTva, Lord 
Nitydnanda's love welled up like an ocean tide. He took JTva 
on parikramS, or clrcumambulation, of the holy land of 
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NavadvTpa. That marked the beginning of the Navadvipa 
parikrama tradition. Soon after that, Lord Nityananda or¬ 
dered Sri Jiva to join his two uncles, Sri Rupa and Sri 
Sanatana, in Vmdavana. 

Sri Jiva started for Vmdavana. On the way he stopped in 
Benares, the most famous seat of learning in India. It is 
believed that he studied under the tutelage of Sri 
Madhusudana Vacaspati, a disciple of Sarvabhauma 
Bhattacarya. Sri Jiva quickly mastered the six systems of 
Indian philosophy. Seeing his extraordinary brilliance, the 
best scholars of Benares were amazed. Upon completing 
his studies, Sri Jiva continued to Vmdavana and there took 
shelter of Sri Rupa and Sanatana Gosvamis. 

From his two uncles he studied the esoteric principles of 
devotional service, bhakti-tattva, as taught to them by Lord 
Caitanya M ah aprabhu. Young Jiva assisted them in the work 
of writing literature, establishing temples, and discovering 
the places related to Lord Krsna's pastimes. Srila Rupa 
Gosvami depended on Jiva's help in editing his books. He 
was the most brilliant and scholarly Vaisnava of his time, 
nay, of all times. It is to his credit that he produced three of 
the greatest preachers of Gaudiya Vaisnavism, Srila 
Narottama das Thakura, Srinivasa Acarya, and Sri Syam- 
ananda Prabhu. 

Jiva Gosvami established the Sri-Sri Radha-Damodara 
temple in Vmdavana, one of the seven major temples of the 
town. According to Bhakti-ratnakara, the Deities were 
personally sculptured by Srila Rupa Gosvami on the order 
of Lord Kr$na in a dream: 

svapanade£e Mrupa radha-damodare 
svahaste nirmana kari dila Srijivere 

Being ordered by Sri-SrT Radha-Damodara, Rupa 
Gosvami crafted Them in Deity form and gave Them to 
Jiva Gosvami. 

Srila Rupa Gosvami spent his last days at this temple being 
served by Jiva Gosvami. His samadhi is in the yard to the 
right side of the temple. 
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It was in the temple of 6rila JTva GosvamT that the illustri¬ 
ous preacher of Gaudfya Vaisnavism, the Founder-Acarya 
of the International Society for Krishna Consciousness, His 
Divine Grace A.C. Bhaktivedanta Swami 6rila Prabhupada, 
took shelter tor many years. He in turn became the great 
preacher of Gaudiya Vaisnavism, Krsna consciousness, all 
over the world. His time spent at the temple of Srfla JTva 
GosvamT in preparation to travel the world and preach to 
fulfill the mission of Sn JTva GosvamT. 

After the disappearance of Rupa and Sanatana Gosvamis 
it was JTva GosvamT who shone like a brilliant sun, giving 
light to the GaudTya Vaisnava community. Both in Vrndavana 
and in Bengal, he was regarded as the highest authority. 
People travelled on foot all the way from Bengal just to con¬ 
sult him on the esoteric conclusions of Lord Caitanya’s phi¬ 
losophy. He took care of all the pilgrims from Bengal, and 
he had the honor of hosting Srtmati Jdhnava, the consort of 
Nityananda Prabhu. 

Besides maintaining temples, teaching philosophy, receiv¬ 
ing guests, and excavating the holy places, Sri JTva GosvamT 
composed many books as well as commentaries on the writ¬ 
ings of SrTla Rupa GosvamT and on original texts like Srimad- 
Bhagavatam. Some of his works are: 1) Sri Harinamamrta 
Vyakaranam; 2) Tattva-, Bhagavat -, Paramatma-, Krsna-, 
and Prfti- Sandartohas; 3) Sn Bhakti-rasamrtasesa; 4) 
Sarva-samvadini; 5) Madhava-mahotsava; 6) Sri Gopala- 
virudavaii; 7) Sutra-maflika; 8) Dhatu-sarigraha; 9)Gopa!a- 
campu (in two parts); 10) Radha-Krsna arcana dipika'; 11) 
Sri Radha-krsna-kara-pada-cinha; 12) Krama-Sandarbha; 
13) Laghu-vaisnava-tosani; 14)Gayatri-vivrtti; 15)Gopala 
Tapanitika; 16) Brahma Samhita tika; 17)Bhakti-rasamrta- 
sindhu tika; 18) Ujjvala-nilamani tika; 19)BhavarthaS0caka 
Campu. 

All these works total 400,000 verses as stated in the 
Caitanya-caritamrta, cari-lakso grantha tenho vistara karila: 
In this way he expanded 400,000 verses in all his books”. 
[Cc. Antya-fila 4.231] 
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This is equal to the eighteen Puranas combined. But among 
all his literary accomplishments the Sat-Sandarbha stand 
supreme. About them 6rila Krsnadas Kaviraj writes in the 
Caitanya-caritamrta [Antya-fila 4.229]: 

bhagavata sandarbha n&ma kaila grantha sara 
bhagavata siddhantera tahan paiye para 

In particular, Sri Jiva GosvamT compiled the book named 
Bhagavata-Sandarbha, or Sat-Sandarbha, which is the 
essence of all scriptures. From this book one can obtain 
the conclusive understanding of devotional service and 
the Supreme Personality of Godhead as described in 
the Snmad-Bhagavatam. 

KavTraja GosvamT further says: 

$at sandarbha kr$na prema tattva prakasila 

In the Sat-Sandarbha Sri Jiva GosvamT set forth the 
truths about the transcendental love of Krsna. 

[CcAntya-lila 4.231] 

Although many essays have been written on Stimad- 
BhSgavatam, no one has analyzed as finely as Srila Jiva 
GosvamT. His approach is unique, natural, and undefeatable. 
Indeed, no one has tried to pick it apart. That no one has 
tried to date is indeed a wonder, considering that in the 
Sandarbhas the doctrines of all major Vaisnava acaryas are 
refuted or at least reduced to supporting roles next to the 
acintyabheda-abheda tattva. Jiva GosvamT has presented 
the message of the Snmad-Bhagavatam according to the 
faith and experience of its writer, Sffla Vyasadeva and its 
prime speaker, dukadeva GosvamT. 

This approach is unique and obviously the most natural 
way to present the quintessence of Srimad-Bhagavatam, 
which Is prema, pure love of Krsna. This is the fundamental 
teaching of Lord Caitanya Mahaprabhu, which He solidly 
based on the Bhagavata philosophy. Hence the Lord de¬ 
clared, prema pumartho mohan, T_ove for Krsna, prema, is 
the highest goat of life."This is the subject matter of Snmad- 
Bhagavatam and it is wonderfully presented in Sri Sat- 
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Sandarbha. SrTIa Jlva GosvamT has performed the greatest 
welfare to humanity by giving this gift. 

According to him, SrTIa Gopala Bhatta GosvamT did the 
preliminary work, but did not complete his task. Later, SrTIa 
Jlva GosvamT took his work and expanded it into the six 
Sandarbhas in a very systematic manner. Here the tenets 
of Caitanya Mahaprabhu’s doctrine find their fullest mani¬ 
festation. After compiling these books he also compiled a 
brief supplementary work on the first four books under the 
name Sarva-samvadinl Herein, he deals with the various 
prevalent systems of philosophy and establishes that 
acintyabheda-abheda, a term he coined for the philosophy 
of Mahaprabhu, is the flawless philosophical system that 
reveals the real heart of SrTIa VySsadeva. He also wrote 
Krama-Sandarbha, a verse-by-verse commentary on 
Bhagavatam. 

Sri JTva GosvamT lived in Vrndavana for 65 years. In 
Samvat era 1653 (1596 A.D.) on the third day of the bright 
fortnight, in the month of Pausa, this brilliant sun disappeared 
from the vision of ordinary people and entered the 
unmanifest pastimes of Lord Krsna. As an eternal associ¬ 
ate of Lord Krsna, he is Vilasa-manjari, a maidservant of 
SrTmatl RadharanT. 



Anuccheda 1 

Invocation One 

<puicpjf fcraifKot i 

m- nftfWtefcr 11 ? n 

krsna-vamam tvi$£kr$nam sdhgopahga$tra-par$adam 
yajftaih sahklrtana-prayair yajanti hi su-medhasah 

“In the Age of Kali intelligent persons perform congrega¬ 
tional chanting to worship the incarnation of Godhead who 
constantly sings the names of Krsna. Although His com¬ 
plexion is not blackish, He is Krsna Himself. He is accompa¬ 
nied by His associates, servants, weapons, and confidential 
companions” ( BhSg. 11.5.32). 

Commentary 
_^_ 

In the Vedic culture every undertaking begins with an invo¬ 
cation, technically called mahgalacarana. The purpose is to 
invoke the blessings of the Supreme Personality of Godhead 
for removing any obstacle to the completion of the work. 
This book, $ri Sat-Sandarbha, is a detailed treatise on the 
Lord’s name, fame, abode, qualities, pastimes, associates, 
and the process of devotional service to Him. As such, it is 
already all-auspicious and needs no invocation. Srila JIva 
GosvamT nonetheless performs mahgalacarana, following 
In the footsteps of the previous Scaryas and setting an ideal 
example for his readers. 

Mahgalacarana is of three types and may have one or 
more verses. The three types are: 

Namas-kriyatmaka —paying obeisances to one’s 
teacher(s) or worshipable deity, or to both. 

A&ir-vadatmaka — praying to the Lord for His blessings, 
bestowing blessings upon the readers, or exclaiming “All 
glories to the Lord!" 

Va$tu-nirde£&tmaka — summarizing the subject matter of 
the book. 
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The mahga&carana will also describe four essential elements 
of a book, called anubandha-catustaya, as is described; 

adhikari ca sambandho visaya£ ca pnayojanam 
avatyam eva vaktavyam 4S$tradau tu catustayam 

At its beginning a book must describe four items: the 
qualifications of the person who may study the book 
(adhikari), the connection between the book and its 
subject (sambandha), the subject itself ( vi$aya or 
abhidheya), and what the reader will gain by reading the 
book and following the path it prescribes ( prayojana ). 

The purpose of delineating these four items is to create an 
interest in the mind of the reader, as Sri Kumarila Bhatta 
states in his Sloka-varttika (1.1.17): 

siddh&rtharh jnSta-sambandharft irotum srota pravartate 
sastradau tena vaktavyah sambandha sa prayojanah 

Only after knowing the purpose and relation of the book 
with the subject, sambandha, does a reader begin 
studying the book.Therefore, sambandha and prayojana 
must be stated at the beginning of a book. 

An intelligent reader will not take interest in studying a book 
unless he clearly knows the subject described in the book 
and the purpose to be achieved by understanding it. Differ¬ 
ent people have different goals, and different qualifications 
are needed to achieve those goals. Therefore the book must 
also describe the qualification needed to study it. 
Sambandha refers to the relation between the book and the 
subject matter, between the quaiified reader and the goal, 
and between the knowledge and the book. In modern books 
these items are usually covered in the introduction. 

6ri1a Jiva GosvamT begins his mangaiacarana with a quo¬ 
tation from $rimad-Bhagavatam and not with an original 
verse. By doing so he shows his reverence for Snmad- 
Bh&gavatam and his surrender to the instructions of Sri 
Caitanya Mahaprabhu, for whom Srimad-BhSgavatam was 
the supreme scriptural authority. &rfla JTva GosvamT also 
implies that in the Sat-Sandarbha he will analyze the 
Bhagavatam and establish its superiority over all other 
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scriptures. In addition, this verse establishes that his 
worshipable Deity is Lord Sri Caitanya Mahaprabhu. 

Karabhajana Rsi spoke this verse in response to Maharaja 
Nimi's question about the Lord’s color and name and the 
mode of worship in the various yugas. He describes the 
Lord’s incarnation in Kali-yuga, and in so doing he indirectly 
reveals that Sri Caitanya Mahaprabhu is Lord Sr? Kr$na, the 
Supreme Personality of Godhead. 

Krsna- varnam indicates one who describes the pastimes 
of Lord Krsna to others or who always chants “Krsna, Krsna.” 
Sri Caitanya Mahaprabhu certainly meets this criterion for 
being krsna-vama. Vamam also means “class” or “category.” 
So krsna-vamam may also indicate one who is in the same 
class as Krsna. Sri Krsna Caitanya Mahaprabhu is krsna- 
varna in this sense because He is nondifferent from Lord Sri 
Krsna. Varna also means "letter” or "word," and thus krsna- 
vamam also indicates one whose name has the word Krsna 
in it—in this case Sil Krsna Caitanya. 

Other meanings of varna are “fame,” “form," “outward ap¬ 
pearance,” “quality," and “ritual." One may apply all these 
meanings to the phrase krsna-vamam, and in all cases the 
meaning indicate SrT Krsna Caitanya Mahaprabhu. For ex¬ 
ample, krsna-vamam may indicate one whose fame is like 
Krsna’s or whose form is like Krsna’s. 

In Sarva-samvadinJ, a supplementary commentary to Sri 
$at-Sandarbha by Srila Jiva Gosvami, he explains that Lord 
Caitanya is referred to as krsna-vama because people were 
reminded of Lord Sri Krsna just by seeing Him. Another rea¬ 
son is that although Sn Caitanya displayed a golden com¬ 
plexion to the common man, to His intimate associates He 
sometimes appeared blackish. Finally, krsna-vama also means 
one who is blackish like Krsna, but in the case of Lord Caitanya 
krsna-vama must refer to His inner complexion. This 6ffla Jiva 
Gosvami explains in the next anuccheda. 

The compound word tvisakrsnam may be broken as tvi$a 
akrsnam, giving the meaning “whose bodily hue is not black¬ 
ish." In Srimad-Bhagavatam (10.8.13), Garga Muni tells Nanda 
Maharaja: 
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£san vamas trayo hy asya grhnato ‘nu-yugarh tanuh 
iukio raktas tathS pita idSinlrh krsnat&rh gatah 

Your son Kr$na appears as an incarnation in every 
millennium. In the past he assumed three different 
colors—white, red, and yellow—and now He has 
appeared in a blackish color. 

According to Srimad-BhSgavatam, the Supreme Personality 
of Godhead had a white complexion when He appeared in 
Satya-yuga, a reddish one in Treta-yuga, and a blackish one 
in Dvapara-yuga. So by the process of elimination the word 
akrsnam, “non-blackish," must indicate the incarnation with 
a yellow complexion—that is, the golden avatara, Sri Caitanya 
MahSprabhu. Garga Muni's mention of His yellow color “in 
previous yugad’ may refer either to Lord Caitanya's previ¬ 
ous appearances or to His future appearances, but Garga 
Muni uses the past tense because he is mentioning the yel¬ 
low incarnation along with other incarnations who had ap¬ 
peared in the past. The usage is similar to what a person 
might say if he saw a householder and fifteen brahmacaris 
walking on the road: ‘The brahmacaris are coming.” Yet an¬ 
other consideration is that Gargacarya may have used the 
past tense to hide Krona’s future incarnation as Lord 
Caitanya. Garga’s purpose would have been to avoid con¬ 
fusing Nanda Maharaja and to play along with the Lord’s 
plan to appear in Kali-yuga as the channa-avatara, or hid¬ 
den incarnation. This last reason is why the Vedic scriptures 
only indirectly refer to Lord Caitanya’s incarnation. 

In the Bhagavad-gita (7.25) Lord Kr$na says, naharh 
prakasah sarvasya yoga-may a -samavrtah: “Because the veil 
of Yogamaya covers Me, I am not manifest to everyone as I 
am.” This declaration specifically applies to the Lord’s ap¬ 
pearance in Kali-yuga as Sri Krena Caitanya, not as the Su¬ 
preme Lord but as a devotee. Prahiada Maharaja also re¬ 
fers to Lord Caitanya when he says in Brimad-Bhagavatam 
(7.9.38), channah kalau yad abhavas tri-yugo iha sa tvam: 
"O Lord, Your incarnation in Kali-yuga is hidden, or confi¬ 
dential, and therefore you are called Tri-yuga, one who incarnates 
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in three yugas [namely Satya, Treta, and Dvapara].” Here 
the word channa (covered) also signifies that Lord Caitanya 
is Lord Krsna covered by the mood and complexion of $ri 
R&dhika. The Naradiya Purana (5.47) also foretells the Lord's 
appearance as a devotee: 

aham eva kaiau vipra nityarh pracchanna- vigrahah 
bhagavad-bhakta-rupena iokSn raksami sarvacfa 

The Lord said: 'Concealing My real identity, O vipra 
[Markandeya R§ij, I appear in Kali-yuga in the garb of a 
devotee and always protect My devotees.' 

Tvisakrsnam may also be broken as tvisa krsnam, meaning 
“one whose complexion is blackish." Although Lord Caitanya's 
complexion was golden, He is Lord Krsna Himself, and thus 
the words tvisS krsnam indicate His original form as Lord 
Krsna, which He revealed only to certain devotees, such as 
R&mananda Raya. 

SahgopShgastra-pSrsadam means “with His limbs, orna¬ 
ments, weapons, and associates." According to Srila 
Baladeva Vidyabhusana, Lord Caitanya’s limbs are Lord 
NitySnanda Prabhu and Advaita Acarya; His ornaments are 
Srrvasa Jhakura, Srila Haridasa Jhakura, and others; His 
weapons are the holy names—which dispel ignorance; and 
His associates are Gadadhara, Govinda, and the many other 
devotees who stayed with Him in Jaganndtha Pun. 

SShgopahgastra-parsadam may also refer to Lord 
Caitanya's form as Sri Krsna, which He showed to His intimate 
devotees. This form has beautiful limbs decorated with orna¬ 
ments (such as the Kaustubha gem), which act like weapons 
by attracting one’s mind toward Lord Krsna and thus killing 
one’s demoniac mentality. The Lord’s ornaments are also as¬ 
sociates; they are persons and naturally (of course) devotees. 

Yajnaih sahkfrta na -praya ir yaja nti hi su-medhasah means 
the Vedas recommend many processes for worshiping the 
Supreme Lord, but in Kali-yuga the wise worship Him by 
congregational chanting of His holy names. Even if one wor¬ 
ships the Lord by another process it must be accompanied 
by chanting of His names. Lord Caitanya inaugurated this pro¬ 
cess and is thus called the father of the sankirtana movement. 
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Su-medhasah means “people of fine intelligence.” The 
implication is that less intelligent people will worship the Lord 
in other ways and that outright fools will oppose the 
sahktrtana movement. Sankfrtana is very dear to Lord Sri 
Caitanya Mahaprabhu. He Himself was always absorbed in 
sahkirtana, and He enjoined everyone to participate, de¬ 
claring it the universal remedy for all the defects of Kali-yuga. 
Sukadeva GosvamT confirms this in BhSgX 12.3.51,52): 

kaler do$a-nidhe rajann asti hy eko mahSn gunah 
kirtanad eva krsnasya mukta-sahgah pararh vrajet 

krte yad dhyayato visnurti tretayarh yajato makhaih 
dvapare paricaryayarh kalau tad dhari-kirtanat 

My dear king, although Kali-yuga is an ocean ot faults, 
there is still one good quality about this age: Simply by 
chanting the names of Krsna one can become free from 
material bondage and be promoted to the transcendental 
destination. Whatever result was obtained in Satya-yuga 
by meditating on Vi?nu, in Treta-yuga by performing 
sacrifices, and in Dvapara-yuga by serving the Lord’s 
lotus feet can be obtained in Kali-yuga simply by chanting 
the Hare Krsna maha-mantra. 

Srila Jtva GosvamT’s worshipable Deity is Sri Caitanya 
Mahaprabhu. Therefore he begins his topmost literary 
achievement by quoting a verse about Sri Caitanya from 
6rimad-Bhagavatam, the supreme scriptural authority for all 
time. This is a vastu-nirdesatmaka marigalScarana. 

Anuccheda 2 

Invocation Two 

3rt: i 

^ FR: f^r^RRTf^T: II 3 II 

antah krsnam bahirgaurarh darsitabgadi- vaibhavam 
kalau safikirtanadyaih smah krsna-caitanyam asritah 

In Kali-yuga we take shelter of Sri Krsna Caitanya by chant¬ 
ing the Lord's holy names congregationally and engaging in 
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other devotional practices. He is blackish within but golden 
without, and He has revealed to everyone the opulences of 
His beautiful bodily limbs and other features. 

Commentary 


Here Srila Jiva Gosvami explains the meaning of the open¬ 
ing verse. Lord Krsna, whose complexion is blackish, cov¬ 
ered Himself with the golden complexion of Srimati Radharani 
to appear in Kali-yuga as Krsna Caitanya. He is the Su¬ 
preme Personality of Godhead, but His purpose is to show 
us how to be devotees of the Lord. For this reason it is not 
readily apparent that He is the Supreme Lord, and so Srlmad- 
BhSgavatam describes Him as ‘the hidden incarnation." Or, 
alternatively, the words antah kppnam bahirgauram may be 
taken to mean not that Lord Caitanya is blackish within and 
golden without but that He is Krsna within though outwardly 
appearing as Gaura, Caitanya Mahaprabhu. Srila JTva 
Gosvami also indicates here that one can please Lord Krsna 
Caitanya by chanting the Hare Krsna maha-mantra. 

Darsitahg&di-vaibhavam means that Lord Caitanya 
Mahaprabhu manifested His opulence through His limbs and 
associates. His body was so beautiful that just by seeing 
Him people would be inspired to surrender to Him. He also 
manifested His supremacy through Nityananda Prabhu and 
other associates, who preached the chanting of the holy 
name. This phrase can also mean that Lord Caitanya mani¬ 
fested the greatness of His associates by engaging them in 
distributing love of Godhead. 

By using the plural form “we” in the phrase “we take shel¬ 
ter of Sri Krsna Caitanya," Srila JTva Gosvami includes the 
readers of Sn Sat-Sandarbha. He invites them to join him in 
taking shelter of Lord Caitanya by participating in the 
sahkirtana movement, the universal process for pleasing the 
Supreme Lord and attaining deliverance. By using the plu¬ 
ral, dr! JTva also implies that Lord Caitanya's teachings are 
not limited to a particular sect or nationality. 

In this annucheda Srila JTva Gosvami has described his 
worshipable Deity, which is a namas-kriy&tmaka marigalScatana. 
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Next, he performs a£irvadatmaka-mahgalacarana, invoking 
auspiciousness by declaring the glories of his spiritual masters. 

Anuccheqa 3 

Invocaton Three 

4 facWiHHxcj II 3 II 

jayatarh mathurS-bhOmau 6rfla-rupa-sanStanau 
yau viiekhayatas tattvarh jfiapakau pustikim imim 

All glories to 6rHa Rupa and Sanatana GosvamTs who reside 
in the land of Mathura! They have engaged me in writing this 
book to broadcast the essential truth about the Supreme Lord. 

Commentary 


Here Srila JTva GosvamT explains his reason for composing 
the Saf-Sandarbhas. He is doing it at the behest of his spiri¬ 
tual masters, Rupa and Sanatana GosvamTs, who are also 
his uncles. JTva GosvamT studied under them, and they asked 
him to compile their teachings into a book for the benefit of 
all. This request is indicated by the word jnapakau, which 
literally means “those who like to teach others." 

Previously Rupa and Sanatana were glorious in Bengal 
as ministers of Hussein Shah. Now they are glorious in the 
land of Mathura, which is itself glorious, being the place of 
Lord Krsna’s pastimes. To be glorious in this land means to 
have the wealth of krsna-prema, love of Godhead, which is 
the most rare possession. To show this achievement, JTva 
GosvamT adds the honorofic “Srlla” before their names. 
“Srila” signifies that Rupa and Sanatana GosvamTs are 
endowed with transcendental knowledge, renunciation, 
devotional service, and love of God. SrTIa JTva GosvamT 
prays that through the Saf-Sandarbhas these two great 
souls may manifest their opulence and glory for the wel¬ 
fare of others. 

According to Sanskrit grammatical rules, the pronoun 
imam (this) is used for objects near at hand. Since at this 
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point Jiva Gosvami is in the process of writing the Sat- 
Sandarbha, his mention here of pustikam imam (this book) 
may seem a defect, Baladeva Vidyabhusana comments, 
however, that because the book already exists within the 
author’s mind, his usage is proper. 

Anuccheda 4 

The Source of Sri Saj-Sandarbha 

HjjFl I 

It « || 

ko ‘pi tad-bandhavo bhatto 
daksina-dvija - vamsa-jah 
vMcya vyalikhad grantharh 
likhitad vrddha- vai$navaih 

Sri Gopaia Bhatta Gosvami, a friend of Sri Rupa and Sri 
Sanatana, born in a South Indian brahmana family, com¬ 
piled the original version of this book based on the works of 
venerable Vaisnavas. 

Commentary 


Srfla Gopaia Bhafta Gosvami was the son of Vehkata Bhatta, 
the head priest of Ranganatha Temple at Sri Rahgam, where 
the Sri-Vaisnava sect had its headquarters. It was in 
Venkata’s home that Sri Caitanya Mahaprabhu stayed for 
four months of the rainy season during His tour of South 
India. There, He and Venkata discussed philosophy, as is 
known from the Caitanya-caritamrta, Madhya-fila, chapter 
nine, and the Bhakti-ratnakara, first wave. At that time Gopaia 
Bhatta was a young boy, and he learned the intricacies of 
Gaudiya-V aisnava philosophy directly from Sri Caitanya. 
Later he studied the writings of the eminent Vaisnavas of the 
§ft-sampradaya. On Lord Caitanya’s order, Gopaia Bhatta later 
moved to Vmdavana, where he established the temple of Sri 
Radha-ramana. He is one of the great authorities on Sri 
Caitanya Mahaprabhu’s teachings. 
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As we shall learn further on, the venerable Valsnavas 6r11a 
Jiva Gosvami refers to here as sources for Gopala Bhatta 
Gosvami Include $ri RamSnujacarya, 6ri Madhvacarya, and 
Sridhara Svami. Srila Gopala Bhatta Gosvami culled the 
essence from the works of these previous acaryas and 
Vaisnava scholars and then composed a book explaining 
the essential truths about Krsna, the Supreme Personality 
of Godhead. That book is the basis for the present work. In 
this way Jiva Gosvami hints at the authenticity of his work, 
for by basing it on 6rila Gopala Bhatta Gosvamfs book he 
implies that the work is authoritative, free of concocted ideas. 
Unfortunately, Gopala Bhatta Gosvamrs book, which formed 
the basis of Sat-Sandarbhas, is not available at present. 

Anuccheda 5 

Homage to SrI GopAla Bhatta Gosvami 
y&fcfem f^fT f^[f% ll X II 

tasyadyam granthanalekham 
kranta-vyutkranta-khanditam 
paryalocyatha paryayam 
krtva likhati jivakah 

Some parts of this first book by Gopala Bhatta Gosvami 
were in correct sequence, and some were not. Some parts 
were incomplete or lost. Now, after careful study, Jiva is re¬ 
writing this book in the proper sequence. 

Commentary 
-- 

The question may arise, "if Gopala Bhatta Gosvami had al¬ 
ready composed a work on this subject, why whould Rupa 
and Sanatana have engaged Jiva Gosvami in compiling a 
similar work?" Jiva Gosvami replies in this verse: His mis¬ 
sion is to complete the task that Gopala Bhatta GosvamT 
began and to set the material in proper order. In the previ¬ 
ous two verses Jiva Gosvami has already established that 
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his work is not a product of his imagination but is based on 
the authority of the scriptures and previous acaryas. From 
this verse it appears that the work of SrUa Gopala Bhatta 
Gosvaml did not take the final shape of a book, but was in 
the form of notes, technically called kadaca, and so was not 
arranged properly. 

By using the word jivaka, Jlva Gosvaml makes a pun on 
his name. Jivaka means "a petty soul," or else it can be taken 
as the name of the author. Out of humility the author refers 
to himself here in the third person.The suffix kan is used in 
this context in a diminutive sense, to indicate that a humble 
soul is writing. 

As jivanugas, or followers of Sriia Jiva Gosvami, we may 
prefer to interpret jivaka in other ways. We may, for example, 
apply the definition jivan kapayati bhagavatartha- 
pradandndeneti jivakah: “One who makes the living beings 
emit ecstatic sounds by supplying them with the esoteric 
meaning of Srimad-BhSgavatam [through his Bhagavata- 
Sandarbhas ] is jivaka .” Or, alternatively, jiva-svarupa- 
sambandhabhidheya-prayojanan kayati vamayafiti jivakah: 
“One who explains the nature of the jiva, his relation with 
the Lord, the process by which he can achieve the ultimate 
goal of life, and also that ultimate goal—such a person is 
jivaka” Or, jivayati jivan krsna-prema-pradaneneti jivo, jiva 
eva jivaka iti svarthe kan, “One who infuses life into living 
beings by giving them love of Krsna is jiva or, equivalently, 
jivaka .” Finally, the word jivaka may also be formed by apply¬ 
ing to the root jiv the suffix -aka in the sense of “blessing.” In 
this case jivaka means “the person who confers blessings 
on the living entities.” 

Anuccheda 6 

Qualifications of the Reader 



^ n $ n 

yah 6ri-kr$na-padambhoja-bhajanaikabhila$a-van 
tenaiva dr&yatam etad anyasmai Sapatho ‘rpitah 
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This book may be studied only by one whose sole desire is to 
serve the lotus feet of Lord Sri Krsna. I warn everyone else not 
to read it. 


Commentary 


Here Srila JTva Gosvaml defines the adhik&ri , the person 
qualified to read Sri Sat-Sandarbha. Sri JTva is writing only 
for those whose sole desire is to serve Lord Krsna. He bars 
all others from reading this work. What prompts him to do so 
is not fear that critics will find defects in his work; since he is 
working under the order and supervision of learned 
Vaisnavas, namely, Rupa and Sanatana GosvamTs; and 
since all his statements will be based on scripture, there is 
no question of defects. Rather, it is out of compassion that 
JTva GosvamT says that the Sat-Sandarbha “may be studied 
only by one whose sole desire is to serve the lotus feet of 
Lord 6rT Krena" His intention is to prohibit those who have 
no desire to engage in devotional service from reading his 
book. In the $at~Sandarbha$ he intends to establish the glo¬ 
ries of the Supreme Personality of Godhead with great logic 
and force and with scriptural reference. Such a book will dis¬ 
please those who have no desire to be devoted to the Su¬ 
preme Lord, since they cannot tolerate His glorification. If such 
persons happen to read this book, they may become offensive 
toward the Lord and His devotees and thus bring hellish miser¬ 
ies upon themselves. For their benefit, therefore, Sri JTva pens 
this statement forbidding them to read Sri Sat-Sandarbha. 

In the Bhagavad-gita (18.67), Lord Krsna imposed a simi¬ 
lar restriction on Arjuna; 

idam te natapaskaya n£bhakt£ya kadacana 
na c££u£rusave vacyarti na ca mam yo ‘bhyasuyati 

This confidential knowledge may never be explained to 
those who are not austere, or devoted, or engaged in 
devotional service, nor to one who is envious of Me. 

In this anuccheda the word eka (only) significantly means 
that even among those desiring to render service to Lord 
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Krsna, none should harbor personal ambition in his heart 
and misuse Stf Sat-Sandarbha for gaining profit, adoration, 
and distinction. 

At the same time, here SrTIa Jfva GosvSmi hints that in $n 
$at-Sandarbha he will establish service to Lord Krsna as 
the supreme goal of life. 

Anuccheda 7 

Homage to the Teachers 

II V9 II 

atha natva mantra-gurun gurun bhagavatartha-dan 
in-bhaga vata-sanda rbharh sandarbham vasmi tekhitum 

After offering obeisances to my initiating spiritual master and 
to those spiritual masters who taught me the meaning of 
Srimad-Bhagavatam, I wish to write this book called $ri 
BhSgavata-Sandarbha. 

Commentary 


After showing reverence to his teachers, Srila Jlva Gosvami 
names his book. He calls it Stf Bhagavata-Sandarbha be- 
cause he will explain the essential meanings of the 
Bhagavata Purana ( Srimad-Bhagavatam ). To explain the 
term sandarbha, 6ri1a Batadeva Vidyabhusana quotes a well- 
known verse of unknown origin: 

gOdharthasya praka$a& ca saroktih §re$thata tatha 
nanartha-vatvam vedyatvarh sandarbhah kathyate budhaih 

A literary work that explains the confidential aspects of a 
subject, incorporates its essence, explains the superiority 
of the subject, gives its various meanings, and is worth 
learning is called a Sandarbha by learned scholars. 

The Bhagavata-Sandarbha Is also called the Sat-Sandarbha 
because it contains six books—the Tattva-, Bhagavat-, 
ParamStma-, Krsna-, Bhakti-, and Priti-Sandarbhas. Each 
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Sandarbha is an analysis of the subject stated in the title, 
and each is based on Srimad-Bhagavatam. Srila Jlva 
Gosvdrm also wrote a verse-by-verse commentary on 
Srimad-Bhagavatam called the Krama-Sandartoha, and this 
is sometimes referred to as the seventh Sandarbha. 

Both Vaisnavas and others have written many essays and 
treatises on Srimad-Bhagavatam, but among them these six 
works stand as the most exhaustive exposition of the 
Bhagavata philosophy. His Divine Grace A. C. Bhaktivedanta 
Swami Prabhupada joined all the other Scaryas coming in 
succession after Srila Jlva Gosvami in praising him as the 
greatest Vaisnava philosopher of all time. Srla Prabhupada 
called Sri Sat-Sandarbha "the last word on the teachings of Lord 
Caitanya MahSprabhu.”Thus it is clear that Srfa Jrva Gosvami is 
perfectly justified in giving the title Sandarbha to his work. 

In the next anuccheda, while giving blessings to his read¬ 
ers, Jlva Gosvami indirectly explains the subject matter of 
the $ai-Sandarbha, the process presented in the book by 
which one can attain the goal, and the goal itself. 

Anuccheda 8 

The Essence of Sri Sat-Sandarbha 

Fife# JfFIT x Rfe \ 

H feHT dcHIdHIofi IFII 

yasya brahmeti sarhjn&rh kvacid api nigame yati cin-mStra- 
sattapy / am&o yasyarh&akaih svairvibhavati vasayann 
eva mSyam pumams ca / ekam yasyaiva rupam vilasati 
parama-vyomni narSyanSkhyam / sa sri-krsno vidhattam 
svayam iha bhagavSn prema tat-pSda-bhaj&m 

The feature of Lord Krsna as pure consciousness, without 
any manifest characteristics, is called Brahman in some 
portions of the Vedas. In another feature He expands as the 
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Purusa, who controls the external potency, Maya, by His many 
plenary portions. In yet another of His principal forms He is 
present as N&rdyana in the spiritual sky, Vaikuntha. May 
that Lord Krsna, the Supreme Personality of Godhead, be¬ 
stow love for Himself on those who worship His lotus feet in 
this world. 


Commentary 
-- 

Although one without a second. Lord Sri Krsna has limitless 
expansions. His feature that manifests as dazzling 
effulgence, without form, qualities, or opulences, is called 
Brahman in some sections of the Vedas. Some transcen- 
dentalists worship this undivided, formless impersonal as¬ 
pect of the Absolute, considering it the ultimate reality. This 
feature of the Lord is described in the Taittihya Upanisad 
(2.1.1), satyarh jfiSnam anantarh brahma. “Brahman is eter¬ 
nal, conscious, and unlimited.” 

Another aspect of Lord Krsna is His controlling feature 
called the Purusa. There are three such Puru$a expansions. 
The first is Karanodakasayi Visnu, who lies in the Causal 
Ocean and is the Supersoul of the entire material creation. 
The Lord has only one Karanodaka&dyi Visnu expansion, 
also called Mah&Visnu. He is the reservior of all living enti¬ 
ties. By His glance He impregnates the material energy with 
souls and thus activates the otherwise inert material energy. 
The second Purusa is Garbhodakasayi Visnu, the Supersoul 
expansion within each of the innumerable universes. He is 
the source of the various ffla-avataras, the Supreme Lord’s 
pastime incarnations. The Supreme Lord delegates the re¬ 
sponsibility for creating this universe to Lord Brahma, who 
was bom from the lotus flower growing from Garbhodakasayi 
Visnu's lotus navel.The third Purusa is KsTrodaka6SyTVi$nu, 
who expands as the Supersoul in all life forms and indeed 
within, every atom. 

These three Purusavataras are also called Sartkarsana, 
Pradyumna, and Aniruddha, respectively. Krsna controls the 
material nature through the agency of His Purusa incarnations. 
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A summary description of these three Purusa manifesta¬ 
tions is given in the Satvata-tantra (1.30): 

vi$nos tu trini rupani purusakhyany atho viduh 
ekarh tu mahalah sra$tr dvitiyarh tv anda-sarhsthitam 
tftlyam sarva-bhuta-stham tani jfiatva vimucyate 

Lord Vi$nu has three forms called Purusas. The first, 
Maha-Visnu, is the creator of the total material energy 
[mahat-tattva], the second is Garbhodakasayi Vi$nu, who 
is situated within each universe, and the third is 
KsTrodaka&ayT, who lives in the heart of every living being. 

He who knows these three is liberated from the clutches 
of Maya. 

Beyond the materiaf creation is the spiritual sky, or para- 
vyoma, which contains the various spiritual planets, called 
Vaikunthas. The chief Deity in the spiritual sky is Lord 
Narayana, a vilasa expansion of Lord Sri Krsna. The Laghu- 
bhagavatamrta (1.15) defines a vilSsa form as follows: 

svarupam anyakaram yat tasya bhati vitasatah 
prayenatma-samam saktya sa vifaso nigadyate 

When the Lord expands into a form that appears different 
from His original form but has almost all His original 
qualities, that form is called a vitasa expansion. 

Lord Krsna in His two-handed form is svayam bhagavan, 
the original Personality of Godhead. This svayam-rupa is 
described in the Laghu-bhagavatamrta (1.12), ananyapeksi 
yad rupam svayam-rupah sa ucyate. ‘That form of the Su¬ 
preme Lord which is not a dependent expansion of some 
other form is called svayam-rupa, a self-sufficient form. The 
Lord’s svayam-rupa is grounded in itself and is the basis of 
all other forms. It is completely independent, second to no 
other form. In Sri Krsna-Sandarbha Srlla Jfva Gosvaml will 
explain all this in greater detail. Here he briefly describes 
the essence of Srimad-Bhagavatam, giving us a seed that 
he will cultivate until it gradually grows into the tree of Sri 
Bhagavata-Sandarbha. 

Words have an integral relationship with their meaning, 
or reference, and in Sanskrit linguistics this relationship is 
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called vacya - vScaka-sambandha. Similarly, a book has an 
integral relationship with its subject through the meanings 
of the words that constitute it. In the present anuccheda the 
phrase sa krsnah indicates that svayam bhagavSn, Lord 6ri 
Krsna, Is the subject (visaya) of the Saf-Sandarbhas. By this 
phrase GrTIa JTva Gosvaml establishes the vacya-vacaka- 
sambandha between his book and the Supreme Personal¬ 
ity of Godhead, Lord 6rl Krena. 

The process ( abhidheya ) for realizing Lord 6rf Krsna is 
devotional service to His lotus feet, a fact indicated by the 
words fa t-pada-bhajam. JUe purpose { prayojana ) of this pro¬ 
cess is to attain love of Godhead, indicated by the word 
prema. In this way Srila JTva Gosvaml here alludes to the 
four introductory topics indicated in Anuccheda 1—the sub¬ 
ject of the book, the book’s relationship with the subject, the 
process of achieving the final purpose, and the final pur¬ 
pose itself. In the next anuccheda he explicitly states these 
four topics and explains the means of acquiring valid knowl¬ 
edge about them. 

Anuccheda 9 

Vaisnava Epistemology 
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athaivam sucitanarh srf-kr^na-tad-v£cya-vScakata- 
laksana-sambandha-tad-bhajana -laksana-vidheya- 
sapa ryayabh idheya - ta t-prema -la ksana -prayojana khyanam 
arthanarh nimayaya tavat pramanam nimlyate. tatra 
purusasya bhramadi-dosa-catustaya-dustatvat sutaram 
a la ukikacin tya -svabhava-vastu-spa r££yogya tvac ca tat- 
pratyaksadlny api sa-dosSni. 
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Four topics were suggested in the previous anuccheda: Sri 
Krsna as the subject (vi$aya), the connection between Him 
and the words describing Him ( sambandha ), service to Him 
as the recommended process ( abhidheya or vidheya), and 
pure love tor Him as the ultimate goal ( prayojana ). Now to 
understand these we should first determine the means of 
acquiring valid knowledge. 

Human beings are bound to have four defects: they are 
subject to delusion, they make mistakes, they tend to cheat, 
and they have imperfect senses. Thus their direct percep¬ 
tion, inference, and so forth are deficient, especially since 
these means of acquiring knowing cannot help them gain 
access to the inconceivable spiritual reality. 

Commentary 


Without knowing the purpose of a book, a prospective reader 
is unlikely to take a keen interest in it. Therefore in the previ¬ 
ous anuccheda SrTIa Jiva Gosvami outlines his subject and 
purpose. Now, with the phrase tad-bhajana-laksana-vidheya, 
he states that devotional service as explained in the Vedic 
scriptures is the process for achieving the final goai, prema- 
bhakti. But before one practices any important process he 
should have correct knowledge about it. Thus the need arises 
for discerning the various means of acquiring valid knowl¬ 
edge. This portion of Tattva-Sandarbha therefore deals with 
Vaisnava epistemology. Jiva Gosvami first estaolishes the 
validity of his means of acquiring knowledge before analyz¬ 
ing the four topics mentioned in the previous anuccheda. in 
English the word "knowledge” means valid knowledge. In 
Sanskrit, valid knowledge is called prama, and a means of 
acquiring it is called pramana. It can also mean "proof," “evi¬ 
dence,” or “authority." 

Jiva Gosvami is concerned with establishing an infallible 
means of acquiring knowledge. Ordinary human beings use 
various means to acquire knowledge, but none of them are 
infallible. This fallibility is due to the four inherent defects 
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found in all ordinary humans. Without exception every ordi¬ 
nary human being has the tendency to be deluded {bhrama), 
to make mistakes ( pramada ), has a cheating propensity 
(vipralipsa ), and has imperfect senses (karanapatava). 

Bhrama, or mistaken identification, is of two kinds. The 
first is identification of the body as the self. Everyone is born 
with this delusion, but how completely we identify with our 
body depends on our attachment to it. Because of this de¬ 
fect we mistake the temporary, miserable sense objects as 
permanent sources of pleasure. The second kind of delu¬ 
sion occurs when we think we perceive something that in 
fact is not present, as in the case of a mirage or hallucination. 

Pramada, the second detect, is our tendency to make 
mistakes because of inattention. If our mind is not focused 
on a particular sense—the eyes, ears, nose, tongue, or 
skin—we do not get the knowledge it can supply. For ex¬ 
ample, we may sit through a lecture but miss portions of it 
because our mind is wandering. Because of this defect we 
tend to make mistakes. 

The third defect is vipralipsa, the propensity to cheat. Ma¬ 
terial conditioning causes us to falsely identify with the ma¬ 
terial body, which, being temporary, can never give us real 
happiness. But still out of delusion we seek happiness 
through sense gratification. When this fails to satisfy us, we 
take to cheating to improve our chances. Friends cheat 
friends, politicians cheat the public, and so on. Even in spiri¬ 
tual life a so-called guru will cheat his disciple by teaching 
some materialistic philosophy as the Absolute Truth; or. an 
Insincere disciple will try to cheat his guru by pretending to 
follow the guru's orders when he's not. This cheating pro¬ 
pensity manifests on all levels of material existence. 

The fourth defect is karanapatava, imperfect senses. We 
have five perceptive senses—the eyes, ears, tongue, nose, 
and skin. These senses function only within a limited range. 
The human eye, for instance, can see light between infrared 
and ultraviolet wavelengths, but there are many other wave¬ 
lengths the eye cannot discern—radio waves, x-rays, and 
so on. Even within the visible range our eyes cannot see 
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clearly if the light is too bright or too dim, if the object is too 
far or too close, or if the eyes themselves are diseased. Upon 
analysis, each sense reveals a similar built-in limitation. 

The conclusion is that since these four defects make per¬ 
fectly reliable knowledge about material objects a rare 
achievement, perfect knowledge about the realm beyond our 
sensory inspection is altogether impossible. This premise is 
the cornerstone of Vedic epistemology. Of course, after ac¬ 
knowledging these four defects one will find the quest for a 
reliable pramana to be an exacting challenge. 

Among India’s philosophical traditions there are a total of 
ten pramanas, or means of acquiring valid knowledge. Each 
philosophical school recognizes a certain combination of 
these as valid and many present arguments to support its 
opinion. These ten traditional pramanas , with the three most 
important listed last, are as follows: 

1. Arsa: the statements of an authoritative sage or demi¬ 
god. There are many exceptional sages, such as Kapila, 
Gautama, and Patanjali, who founded schools of philoso¬ 
phy. Naturally their opinions differ, and therefore the 
MahSbhSrata ( Vana-parva 313.117) says, nasav rsir yasya 
matarti na bhinnam :“One is not considered a philosopher if 
his opinion does not differ from the opinions of other phi¬ 
losophers.” Since these philosophers are all profound think¬ 
ers, we take their utterances seriously, but an ordinary per¬ 
son can hardly determine which philospher's opinion is con¬ 
clusive. For Vaisnavas, the criterion for judging whether a 
particular arsa opinion is valid is whether it conforms to the 
sabdha pramana (number 10 below). 

2. Upamana: comparison. We can identify something 
about which we have no prior knowledge after it has been 
compared to a familiar object. Suppose we have seen an 
ordinary cow but never a gavaya (forest cow), and someone 
tells us that a gavaya resembles a cow. Then we may recog¬ 
nize a gavaya when we see one. 

3. Arthapatti: presumption. This means we make an as¬ 
sumption based on a fact that is otherwise inexplicable. For 
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example, if we know that fat Devadatta does not eat during 
the day, we can safely assume he must eat at night. Other¬ 
wise his stoutness is inexplicable. 

4. Abhava: absence. Failure to perceive an object by the 
appropriate sense is considered perception of the absence 
of that object. For example, a book is a suitable object for 
visual perception, and the eye is the appropriate sense of 
perception.Thus when one does not see a book on an empty 
table one is experiencing the book’s absence. Such abhava 
is classified as a separate category of perception because 
there is no actual contact between the sense instrument 
and the object, as there would be in ordinary sensory per¬ 
ception. What is perceived is the object’s absence. 

5. Sambhava: inclusion. This pramana is based on com¬ 
mon experience that a larger quantity includes a smaller 
quantity. For example, if we know someone has one hun¬ 
dred dollars, we automatically know he has one dollar, five 
dollars, ten dollars, and so on. This kind of reasoning, based 
on the principle of inclusion, is called sambhava. 

6. Aitihya: tradition. This pramana is applied when some 
accepted fact is known by common belief or tradition but the 
original source of that knowledge is unknown. For instance, 
there is a popular belief that the Pandavas built the Old Fort 
in New Delhi. There is no written proof or scriptural authority 
to support this belief, but it has been passed down for gen¬ 
erations to the present day and is universally accepted as 
corresponding to fact. 

7. Cesta: gesture. This pramana comes into play when 
one learns something from a knowledgeable person’s ges¬ 
tures or from symbols. For instance, we may make a “V” 
sign with our fingers to indicate victory, or a pujari may show 
the Deity mudras to convey certain messages. 

8. Pratyaksa: direct perception. Directly perceiving some¬ 
thing can be the means to either valid or invalid knowledge. 
But only that sense perception which leads to valid knowl¬ 
edge should be considered pramana. Sense perception is 
the principal means of acquiring knowledge in the material 
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world. Both theistic and atheistic philosophers accept 
pratyaksa-pramana as one of the means to valid knowledge. 
Direct perception is of two types—external and internal. An 
external perception occurs when we acquire knowledge 
through the external senses. In an internal perception we 
acquire knowledge directly through the mind, as when we 
perceive emotions such as pain, pleasure, love, and hate. 
In the Bhagavad-gita (15.7) Lord Krena lists the mind as the 
sixth sense ( manah-sasthanindriyani). 

Because of our four inherent human defects, pratyaksa 
Is not always a reliable means of acquiring valid knowledge. 
Its scope Is limited onfy to the present, since it cannot ex¬ 
tend into the past or future. Moreover, it is limited only to 
material things. Memory is not considered a pramana be¬ 
cause it is only the recall of past experience. According to 
Srila JTva Gosvami, however, perfect devotees who achieve 
direct perception of the Lord, His abode, and His associates 
through spiritual trance all have pure senses and have tran¬ 
scended the four defects. Their direct perception can ex¬ 
tend to even the past or future. For such persons, pratyaksa 
is a reliable source of knowledge because their sense per¬ 
ception is completely pure. Lord Kfsna confirms this in the 
Ninth Chapter of the Bhagavad-gita (9.2) when He says that 
This knowledge leads to direct realization of transcendence 
by experience {pratyaksavagamam)'.' And in the Sixth Chap¬ 
ter (Bg. 6.21) the Lord likewise assures Arjuna that in the 
state of transcendental trance, samadhi, a devotee acquires 
perfect knowledge through his purified intelligence and tran¬ 
scendental senses (buddhi-grahyam atlndriyarh vetti). This 
experience of pure Vaisnavas is called vaidusya-pnatyaksa, 
or mystic perception, and it is flawless. 

9. Anumana: inference based on generalized experience. 
The word anumana literally means “knowing after.” Based 
on repeated experience or authoritative verbal testimony, 
one arrives at some general principle, called vyapti (invari¬ 
able concomitance). This is the relation between a known ob¬ 
ject and an unknown object. One can then apply this principle 
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in specific cases to deduce unknown facts, just as when we 
deduce fire from the presence of smoke. 

Inference is of two kinds, for oneself and for others. An 
example of inference for oneself is the process of reasoning 
a person goes through when he repeatedly sees, in the 
kitchen and elsewhere, the concomitance between smoke 
and fire and arrives at the general principle “Wherever there’s 
smoke, there’s fire." Then if he sees smoke hanging over a 
mountain in the distance, he may recall the principle and 
conclude, “There is a fire on the mountain.” 

Inference for others uses a five-step syllogistic formula. 
After arriving at an inferred conclusion for himself, a person 
uses this method to enable others to infer the same conclu¬ 
sion. The syllogistic format is as follows: 

1. Proposition: There is a fire on the mountain. 

2. Reason: Because there’s smoke. 

3. General principle and example: Wherever there’s 

smoke, there’s fire, as in the kitchen. 

4. Application: There is smoke over the mountain. 

5. Conclusion:Therefore there is a fire on the mountain. 

If the observer mistakes clouds over the mountain for 
smoke or sees the smoke just after rain has extinguished 
the fire, his deduction that a fire is burning on the moun¬ 
tain will be wrong. If there is any error in perceiving the 
reason or any deviation in the universal generalization, 
the inference will be fauity and its conclusion unreliable. 
Like pratyaksa, therefore, anumana is not a foolproof 
means of acquiring knowledge. 

10. Sabda: revealed knowledge. Sabda literally means 
sound, but as a pramana it refers to meaningful, articulate 
sound spoken or written by an apta-purusa, a trustworthy 
person, who is an authority on the matter in question. In its 
ultimate sense the term sabda refers to revealed knowledge 
about the transcendental reality that is reliable and free from 
defects. This kind of sabda differs from the language used 
in mundane transactions, called pauruseya-sabda, and is 
not always reliable. For Srila Jlva Gosvaml, sabda-pramana 
is restricted to the revealed knowledge of the Vedas. It is 
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called apauruseya-sabda, revealed knowledge from a su¬ 
perhuman source. It originated from the Supreme Person¬ 
ality of Godhead and is received in disciplic succession 
through a bona fide guru . Apauruseya-kabda is there¬ 
fore the perfect pramSna because it is free from the tour 
defects. 

At present, people in general fail to accept the authority 
of apauruseya-sabda-pnamana and doubt the very existence 
of a transcendental reality beyond the empirical world. Then 
there are others who accept the existence of such a reality, 
and may even accept the principle of hearing apauruseya- 
6abda-pram$na as a means of knowing about it, but unfor¬ 
tunately they also accept one or more pauruseya sources of 
sabda-pramana as apauruseya. Those who doubt any real¬ 
ity beyond the empirical world usually favor knowledge 
gained through their sensory experience. Yet like everyone 
else they constantly rely on knowledge imparted to them 
through sound. In our practical day-to-day life we depend 
on knowledge transmitted by parents, teachers, books, 
magazines, TV, radio, and numerous experts. 

Hearing from authorities enhances the extent of our learn¬ 
ing, and if we were to dispense with it we could not function 
in our complex modem society. Those who consider sen¬ 
sory experience superior to sabda forget that we gain most 
of our knowledge by hearing or reading, not by immediate 
perception. Direct experience is a great teacher, but it is 
nonetheless severely vitiated by the four human defects and 
also by the great expenditure of time it takes to acquire it. 

Moreover, we cannot directly experience past or future 
events. So even though those in the first group actually ac¬ 
cept the principle of sabda , because the sabda they accept 
imparts to them only empirical knowledge and is therefore 
all pauruseya, they remain skeptical about the existence of 
transcendental reality. Ultimately, no amount of raw sensory 
experience or pauruseya-sabda can ever give us access to 
the transcendent, spiritual reality, for it is a simple fact that 
neither of these means is at all reliable for understanding 
transcendence. For that, apauruseya -sabda -pramana is our 
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only hope. This brings us to the second group—those who 
accept both the existence of a transcendental reality and 
the principle of hearing from apauruseya-sabda-pramana 
to learn about it. For them, Srila Jiva Gosvami elaborately 
explains in the next anucchedas what constitutes genuine 
apauruseya -Sabda -pramSna. 

Unlike pratyaksa, sabda is not limited in scope only to the 
present time. It extends into the past and future as well. It is 
the most powerful tool for conveying knowledge from one 
person to another, especially if they are greatly separated 
by time or space, which is almost always the case when one 
wants to understand the spiritual realm. For ail these rea¬ 
sons philosophers in virtually all of India’s orthodox tradi¬ 
tions accept apauru$eya-$abda-pram$na as the flawless 
means for acquiring transcendental knowledge. 

Like other followers of India’s orthodox philosophical tra¬ 
ditions, 6rila Jiva Gosvami, equates Sabda-pramana with 
the Vedas. The Vedas alone can deliver knowledge of the 
spiritual reality, which lies beyond our sensory perception. 
As explained in the next anuccheda, the Vedas are not hu¬ 
man creations; they are manifest from the Supreme Lord 
(vedo narayanah $&k$at; BhSg. 6.1.40), who is free from ail 
defects. 

In Sarva-samvadini, while discussing the principle of 
£abda-pram£na, Srila Jiva Gosvami writes: 

tathapi bhrama-pramada-vipralipsa-karanapatava-dosa- 
rahita-vacanatmakah Sabda eva mOlarh pramanam, 
anyes&mprayah puru$a-bhramadi-dosa- may a taya nya th£ 
-praGti- darsanena pramanarti vi tad-abhiso vett purusair 
nirnetum asakyatvdt tasya tad-abhavat. 

Although there are ten means of acquiring knowledge, 
Sabda is the primary process because all other means 
are made unreliable by the four human defects. In all 
other processes it is difficult for an ordinary person to tell 
whether or not the knowledge gained is valid. 

Although different schools of philosophy accept various com¬ 
binations of the ten pramanas, Srila Jiva Gosvami follows 
in the footsteps of MadhvacSrya by accepting pratyaksa 
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(direct perception), anumSna (inference), and sabda (re¬ 
vealed knowledge) as the only valid means of acquiring 
knowledge. Pratyaksa and anumana can serve as assis¬ 
tants to sabda, but whenever pratyaksa and anumana con¬ 
tradict sabda, we should give preference to sabda-pramana. 

Here are some scriptural references showing the impor¬ 
tance of these three pramanas: 

pratyaksam canumanam ca sastram ca vivrdhagamam 
trayam su-viditam karyarh dharma-suddhim abhipsata 

A person serious about executing the responsibilities of 
human life should try to understand the three processes 
of direct perception, inference, and hearing the various 
Vedic scriptures. ( Manu-samhita 12.105). 

pra tyaksenanumanena nigpmenatma sam vida 
ady-anta-vad asajjhatva nihsadgo vicarediha 

(Lord Krsnasaid:] ‘By direct perception, logical deduction, 
scriptural testimony and personal experience one should 
know that this world has a beginning and an end and so 
is not the ultimate reality. Thus one should live in this 
world without attachment ( Bhag. 11.28.9). 

In Srimad-Bhagavatam (11.19.17) Lord Krsna includes 
aitihya (tradition) with sense perception, inference, and Sabda 
as a means of acquiring knowledge, but in fact aitihya is 
usually considered a kind of Sabda, although not necessar¬ 
ily apauruseya-sabda. 

By accepting only three of the ten pramanas, Jiva GosvamT 
does not exclude the other seven. His opinion is that 
pratyaksa, anumana, and sabda include the other seven 
pramanas, as follows: comparison, presumption, inclusion, 
and gesture are kinds of anumana; absence is a kind of 
pratyaksa; and authoritative statements and tradition are 
kinds of Sabda. 

Next, SrTIa Jiva Gosvami explains the process suitable for 
determining the visaya (the subject), the sambandha (the 
connection between the visaya and the words describing it), 
and the prayojana (the final goal). 
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tatas tani na pramananlty anadi-siddha-sarva-purusa- 
paramparasu sarva-laukikalaukika-jnana-nidanatvad 
aprakrta-vacana-laksano veda evasmakam sarvatlta- 
sarvasraya -sarvacintyascarya svabhavam vastu 
vividisatam pmmanam. 

Consequently, lor us who are inquisitive about that which is 
beyond everything, yet the support of everything—which is 
most inconceivable and wondrous in nature—direct percep¬ 
tion, inference, and so on are not suitable means of gaining 
knowledge. For this purpose the only suitable means is the 
Vedas, the transcendental words that are existing without 
beginning. They are the source of alt mundane and spiritual 
knowledge and have been passed down in panampara. 

Commentary 

_jjgij_ 

As already noted, direct perception and inference depend 
on sense perception, which is limited only to empirical ob¬ 
jects and vitiated by the four human defects. Thus direct 
perception and inference are inadequate by themselves for 
completely understanding anything beyond our senses. By 
tracing the chain of causes in material creation, we can infer 
that something exists beyond our sense perception, but in¬ 
ference can take us no further, leaving us unable to identify 
it; nor can inference yield valid knowledge about abhidheya, 
the process for realizing it. 

We can acquire such knowledge only from revealed scrip¬ 
ture, the Vedas, which come from the Supreme Lord (vedo 
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narayana saksat) and so are free from the four defects of 
human beings.The Vedas appeared from the Supreme Lord 
at the dawn of creation, a fact confirmed in the Svetaivatara 
Upanisad (6.8): yo brahmanam vidadhSti purvarh yo vai 
vedams ca prahinoti tasmai. ‘That Supreme Lord created 
Brahma at the beginning of creation and gave him the Vedas’.’ 
The term anadi-siddha means not created but existing with¬ 
out a beginning. As used in this anuccheda, it means that 
the Vedas were not written at a particular date but exist eter¬ 
nally, like the Lord.They first manifested in this universe within 
the heart of Lord Brahma, the oldest created being: tene 
brahma hrda ya adi-kavaye (Bhag. 1.1.1); then they were 
handed down through disciplic succession. The Vedas pro¬ 
vide both material and spiritual knowledge. Knowledge about 
such common phenomena as the trees, water, land, and 
sky originally came from the Vedas, along with knowledge of 
the divisions of duties for various people according to their 
psycho-physical natures. As the Manu-sarhhita (1.21) states: 

s arvesam tu sa nSmani karmani ca prthak prthak 
veda-sabdebhya evadau prthak-samsthas ca nirmame 

Lord Brahma learned the names of various objects and 
the duties of various classes of people from the words of 
the Vedas, and thus he could propagate the manifest 
divisions of names and duties. 

At the beginning of the creation, knowledge about various 
arts such as music, dance, singing, sculpture, science, en¬ 
gineering, and medicine was obtained from the Vedas. The 
whole human culture was based on Vedic knowledge. Over 
time, different cultures and languages developed that ob¬ 
scured the original Vedic culture. 

The Vedas ( Sabda-pramana ) are the only effective means 
for acquiring transcendental knowledge. The Vedas inform 
us about the soul’s existence beyond the body, about the 
planets of the spiritual world, and about the Supreme Lord, 
His pastimes, and other matters. All these subjects are be¬ 
yond the reach of our sensory and mental faculties. Phi¬ 
losophers such as the Buddhists, who do not accept the 
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Vedas, cannot justifiably say anything positive about tran¬ 
scendence, let alone the way to attain it without Sabda. 
Sabda-pramana is so important that although Vaisnavas 
count Lord Buddha among the incarnations of the Lord on 
the strength of Vedic testimony, they reject His philosophy 
because it is not based on sabda-pramana. 

All orthodox schools of philosophy in India, whether mo¬ 
nistic or dualistic, consider the Vedas apauruseya, not writ¬ 
ten by any mortal being. Many modem scholars, however, 
dispute the divine origin of the Vedas. They suggest various 
dates for the composition of the Vedas, and while most of 
them agree that the Vedas were composed before 1,500 
B.C., they disagree about the exact time of their composi¬ 
tion. They have yet to arrive at a definitive conclusion. 

Here SrTIa JTva GosvamT says that the Vedas are 
beginningless and the source of various kinds of knowledge 
coming down through many schools of thought since time 
immemorial.The phrase sarva-purusa, “all persons” indicates 
that the knowledge was passed on not only by human be¬ 
ings but also by superhuman beings, such as the demigods 
and divine sages. These traditions of thought all originate 
with the Supreme Personality of Godhead, who is infallible 
in all respects and thus completely untainted by the tour 
human defects. Moreover, SrTIa JTva GosvamT has already 
shown (in Anuccheda 9) how unreliable are the alternatives 
to the Vedic authority. If, as he has established, only 
apauruseya-sabda can give access to transcendental real¬ 
ity, how could the Vedas then have been written or compiled 
by human beings? If JTva GosvamT allowed that human au¬ 
thors composed the Vedas, he would be contradicting his 
previous dismissal of human knowledge as imperfect. 

One may argue that the names of the authors of the 
Vedas have been forgotten over time and thus it is not logi¬ 
cal to demand that the Vedas are of divine origin. This argu¬ 
ment is weak, because the Vedas have been handed down 
through the system of disciplic succession from antiquity to 
the present. The members of the upper classes, called dvijas, 
traditionally belong to a particular branch of the Vedas. When 
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studying their own branch they would learn the historical 
data specifically related to it. Even today, though the study 
of the Vedas has declined, people still know the details about 
their sakha , or branch, of the Vedas, the name of the sage 
originally in charge of it, and so on. Thus if the Vedas had 
human authors, their names would have been handed down 
and remembered. 

On the contrary, from the works of philosophers tike 
Kumarila Bhatta it is understood that the Vedas are not hu¬ 
man compositions. Indologists accept that Kumarila lived in 
the sixth century A.D. At that time Vedic culture still flour¬ 
ished in India, along with the system of disciplic succession. 
But even then no author was ascribed to the Vedas. 

One may again argue that the author of the Vedas has 
been forgotten because it served no purpose to remember 
him. This is also a weak argument, since remembering the 
author of the Vedas is not useless. As stated above, while 
engaged in Vedic studies or sacrifices one recites the names 
of his sakha (branch), gotra (lineage), pravara (subdivision), 
and so on. If the sages who propounded the various 
branches are remembered, why then neglect to remember 
the author? Of course, the author is not at all forgotten, be¬ 
cause all orthodox Vedic scholars know Him to be the Su¬ 
preme Personality of Godhead. 

Those scholars who contest the apauruseya origin of 
the Vedas, claiming that they are human compilations, have 
no conclusive proof to back up their claim. Refusing to con¬ 
sider the Vedas 'own statements about their origin and pur¬ 
pose, these scholars merely assume that the Vedas are not 
authoritative and speculate about their true origin. Their 
motive is clear, for accepting the Vedic version would put an 
end to the speculative philosophical tradition; it would oblige 
them to accept the Vedic description of ultimate reality. On 
account of being too attached to the speculative, or ascend¬ 
ing, method of knowledge, however, such scholars and phi¬ 
losophers rather insist that the Vedas are of human origin, 
despite their inability to produce any proof. Indeed, the theory 
that the Vedas have a human author is a recent development 
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advocated by persons who do not come in disciplic succes¬ 
sion . They were mostly outsiders who refused to believe that 
India had anything important to offer the world in the realm 
of philosophy and who had their own motive for minimizing 
the Vedic traditions—namely, their eagerness to convert In¬ 
dia to Christianity. They certainly were not impartial judges 
of the Vedas’ origin. 

For lack of any definitive proof, therefore, and in light of 
the many reasonable arguments for the Vedas’ divine ori¬ 
gin, we should reject the possibility of human authorship. As 
demonstrated in the previous anuccheda, the senses of 
humans cannot approach an inconceivable object, and thus 
it is not even theoretically possible that the Vedas could have 
been composed by human beings. 

In addition, great scholars and saints like Sahkaracarya, 
Madhvacarya, Ramanujacarya, Kumarila Bhatta, and Rupa 
Gosvaml accepted the Vedas as apauruseya and eternal. 
These exalted authorities are famed for their renunciation, 
knowledge, and selflessness. Contemporary mundane schol¬ 
ars who contest the divine origin of the Vedas naturally fail 
to place their faith in the opinions of these authorities, but 
such materialistic scholars are not free from ulterior motives, 
nor do their character and conduct compare favorably with 
those of the great saintly acaryas. 

Another consideration, and an important one, is that the 
Vedas themselves repeatedly enjoin that one who wants to 
understand spiritual knowledge must first approach a guru 
in disciplic succession. Vedic knowledge is verifiable; it is 
not just a collection of abstract ideas. But to realize the truth 
of Vedic knowledge one must approach a bona fide guru. 
Mundane scholars, however, tend to be proud of their text¬ 
book knowledge and flout this requirement, all the while 
considering themselves authorities on Vedic knowledge. In 
reality, by not applying themselves to this knowledge in the 
prescribed way they ensure that the door to its mysteries will 
ever remain locked for them. The attempts of these hapless 
scholars to understand the Vedas without joining an autho¬ 
rized disciplic succession are like someone’s trying to taste 
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honey by licking the outside ot a honey-filled jar Their labor is 
futile, and their analysis and conclusions are useless. 

By contrast, the great Vaisnava acaryas all became Vedic 
authorities by virtue of their scrupulously following the in¬ 
junction to surrender to a guru coming in disciplic succes¬ 
sion. As far as motive and character, therefore, the evidence 
weighs heavily in favor of the saintly acaryas. In any case, a 
seriously interested person can always take up the Vedic 
process himself and personally verify the Vedic conclusions. 
Granted, this requires some effort, and it is of course much 
easier to offer glib speculations denying the Vedas’ author¬ 
ity than to discipline oneself and follow their instructions. 
Ultimately, however, the Vedas’ scholarly detractors can 
never prove their claims. 

And even if someone proposes that just as modern sci¬ 
ence is evolving, the Vedas also evolved over a period of 
time, then the question arises, why in recorded history have 
people stopped making further refinements in the Vedas ? If 
the Vedas indeed have a human source, they should have 
been revised and improved over time, and new, improved 
versions should be available; but this is not the case. Rather, 
North or South, East or West, the same standard readings 
of the Vedas are found, and no older or newer versions are 
seen anywhere. The Vedic saints have developed a meticu¬ 
lous system for protecting the word order of the Vedic texts. 
Changing even a single syllable is considered criminal. Thus 
the Vedas are rightly called sruti, or that which is heard from 
the guru unchanged, with proper intonation and accent of 
the syllables. 

The Vedas are unique. Can one imagine that in a par¬ 
ticular field of science or art we will reach the apex in knowledge 
and produce one standard book accepted by all, making ail 
other books in that field obsolete? Is it conceivable that no 
one will make any further changes or additions to such a 
book, and that this book will become worshipable to the 
people interested in that field? The reasonable, unbiased 
answer is no, and yet this is precisely the case with the Vedas, 
for they are free of defects, having emanated from the perfect 
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source, the Supreme Personality of Godhead. And if some¬ 
one says yes, then there is no reason for debate over the 
authority of the Vedas. 

In addition to the spiritual knowledge they contain, the 
Vedic literature has references to many modern scientific 
achievements. The Vedas have sections on astronomy, medi¬ 
cine, yoga , music, drama, dance, algebra, civil engineering, 
and so on. The list is long indeed. These are all arts and 
sciences that were practiced in India centuries before the 
dawn of their modern counterparts. His Divine Grace A.C. 
Bhaktivedanta Swami Sola Prabhupada writes in his intro¬ 
duction to Srimad-Bhagavatam, “The authority of the Vedas 
is unchallengeable and stands without any question of doubt. 
The conchshell and cowdung are the bone and stool of two 
living beings. But because they have been recommended 
by the Vedas as pure, people accept them as such because 
of the authority of the Vedas'.' It has been proven by scien¬ 
tific experiment that cow dung is antiseptic and medicinal. It 
would be simplistic, therefore, to brush aside the Vedas as 
manmade. Had this been the case, renowned thinkers and 
powerful logicians like' Srila JTva Gosvami and Srila 
Madhvacarya would have taken no stock in them. 

Still one may question the eternal nature of the Vedas 
since the only evidence in support comes from the Vedas 
themselves. In logic, citing evidence that relies on itself for 
proof of legitimacy is called circular reasoning and is unac¬ 
ceptable. The Vedas may thus appear tainted with this de¬ 
fect of svasraya , or begging the question, relying on them¬ 
selves to establish their own authority. 

Circular reasoning would be a serious defect, but a closer 
look shows that the Vedas are an exception to this fallacy. 
That the Vedas establish their own authority is not a defect; 
rather it is logical and sensible. It simply affirms their abso¬ 
lute, transcendental nature, since if some other source were 
needed to confirm the authority of the Vedas, the authority 
of that new source would surpass that of the Vedas. In such 
a case an inquisitive person would be obliged to discard the 
Vedas and begin all over again analyzing the new source’s 
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authenticity. Before long this new source would need confir¬ 
mation from yet another source.This could go on ad infinitum. 
But the absence of such a superior source for confirmation 
shows that the authority of the Vedas as apauruseya-sabda- 
pramana is final. 

Logically, therefore, no other pramana can substantiate 
the Vedas. And that is why the Vedas are traditionally ac¬ 
cepted as “mother.” When a person wants to know who his 
father is, he cannot find out by direct perception, inference, 
or deduction. To know the identity of one's father one has to 
accept his mother’s testimony. We similarly have to accept 
the revealed knowledge of the Vedas to learn about the re¬ 
ality beyond our sensory and intellectual power. 

The theories advanced by scholars who surmise the 
Vedas to be of mundane origin are unreliable and unten¬ 
able because such scholars have not studied the Vedas in a 
bona fide disciplic succession. Scholars who are plagued 
by the four human defects and impelled by ulterior motives— 
desires for degrees, reputation, research funding, and the 
like—are checked by divine arrangement from gaining real 
Insight into the Vedas. These scholars will readily admit that 
to understand any complex material subject one needs the 
help of experts in that field, but somehow they reject the 
necessity of a bona fide guru for understanding the Vedas. 
They do not know that in the case of Vedic literature, sub¬ 
mission to a guru is an absolute requirement. This prerequi¬ 
site serves as a kind of password protecting the Vedas from 
insincere persons who would try to exploit or refute them. In 
the Bhagavad-gita (7.25) the Supreme Lord affirms: 

naham praka£ah sarvasya yoga-maya-samavrtah 
mudho ‘yam nabhijanati loko mam ajam avyayam 

I am never manifest to the foolish and unintelligent. For 
them I am covered by My Yogamaya, and therefore they 
do not know that I am unborn and infallible. 

This statement is relevant both when the Lord comes to this 
world in person and when He reveals Himself in scripture. 
The Lord has given the conditioned souls the method by 
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which the/ can approach Him, and that method begins with 
taking knowledge from a bona fide disciplic succession. 
Those unwilling to thus qualify themselves can have no real 
access to Him, even if they study the Vedas on their own for 
many lifetimes. Nobody can become a surgeon by merely 
studying books on the subject. 

In summary, owing to the absence of any conclusive proof 
of the Vedas’ being authored by a mortal being, by the logic 
known as the law of the remainder (parisesya -nyaya), on the 
authority of the great acaryas and saints coming in the bona 
fide disciplic successions, and ultimately by accepting the tes¬ 
timony of the Vedas themselves, we must conclude that the 
Vedas exist eternally and are an infallible source of knowledge. 

Next, Srila Jiva GosvamT shows that inference cannot be 
an independent means for understanding the Absolute Truth. 

Anuccheda 11 

The Authority of the Vedas 

HdlHHH "driMdBHRf 3 

[H.HT,#. 1 ?, *.33] [3.H. 

?.?.3] ^I^t, 3.?.3^] 

“fTrl-^T-W^FTT I 

[HT.??.3o.«] ^ II ?? II 

fac canumatam tarkapratisthanad ity-adau. acintyah khalu 
ye bhava na tarns tarkena yojayed ity-adau, sastra- 
yonitvad ity-adau, srutes tu sabda-mulatvad ity-adau, 
pitr-deva-manusyanam vedas caksus tavesvara 
sreyas tv anupalabdhe ‘rthe sadhya-sadhanayor api 
ity-adau ca. 

The following scriptural statements confirm this conclusion 
[Anuccheda 101: 
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1 .“Logic cannot provide final proof of anything" ( Vedanta- 
sutra 2.1.11). 

2. “One should not use logic to try to understand what is 
inconceivable” ( Mahabharata , Bhisma-parva 5.22). 

3. "Scriptures are the source of knowledge of the Abso¬ 
lute Truth” ( Vedanta-sutra 1.1.3). 

4. 'This is confirmed by the Vedasbecause they are the source 
of knowledge of the Absolute Truth" (Vedanta-sutra 2.1.27). 

5. “O Lord, Your Veda is the supreme guide for the fore¬ 
fathers, demigods, and human beings. By it they can under¬ 
stand the objects beyond sense perception, along with the 
highest goal of life and the means for attaining It” (Srlmad- 
Bhagavatam 11.20.4). 


Commentary 


Using scriptural evidence, Srila JTva Gosvami here confirms 
the conclusion about inferential knowledge he reached in 
the previous anuccheda. Having argued that logic is not the 
most reliable means of acquiring knowledge, and having 
used logic to establish this conclusion, he now presents 
appropriate Vedic references as the final proof. Again, one 
should not think that Jiva Gosvami is guilty of circular rea¬ 
soning because he resorts to the Vedas themselves to con¬ 
firm an assertion about the Vedas. The Vedas are self- 
luminious like the sun. Just as the sun illuminates itself, in¬ 
dependent of any other source of light, so only the Vedas 
can establish themselves as infallible pramana. As explained 
in the previous anuccheda , this self-confirmation is not a 
defect in the process of sabda-pramana, or verbal revela¬ 
tion, because if the Vedas indeed convey knowledge of the 
Absolute Truth, we can justifiably look to the Vedas them¬ 
selves to confirm their own authority. Those who have ap¬ 
proached Vedic knowledge in the prescribed way have cor¬ 
roborated by their own realization that the Vedas do describe 
the Absolute Truth. 

Another consideration is that our objective is to know 
the inconceivable reality, and after analyzing all sources of 
knowledge we find that no source but the Vedas affords us 
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the opportunity for achieving this objective. If all the best 
logicians, scientists, and philosophers of the past, present, 
and future, were to assemble and deliberate together, they 
would be unable to shed any light on the nature of transcen¬ 
dence. Any theory this assembly might propose would only 
be a subjective speculation, liable to endless refutations and 
counter-refutations. Understanding the futility of such a 
speculative approach. Srila JTva Gosvami has gone directly 
to the heart of the matter by citing Vedic authority. 

SrilaVyasadeva presented the conclusion of all the Vedas 
in concise aphorisms called the Vedanta-sOtras, or the 
Brahma-sutras. Sutra 2.1.11 is tarkapmtisthanat: “Reason 
has no sure basis." In other words, logic has no absolute 
stance because its results are always subject to revision. 
Both deductive and inductive reasoning are based on hu¬ 
man perception and intelligence, which are both unreliable 
owing to the four inherent human defects mentioned earlier. 
And since different people have varying capacities and types 
of intelligence, the opinions they derive from their own in¬ 
telligence also vary. Logical reasoning therefore has its limi¬ 
tations; it is inconclusive in transcendental matters except 
when supported by the scriptures. In Bhakti-rasamrta-sindhu 
(1.1.46), Srila Rupa Gosvami quotes a verse from Bhartrhari’s 
Vakya-padiya (1.34) to this effect; 

yatnen&pddito py arthah kusatair anumatrbhih 
abhiyukta-tarair anyair anyathaivopapadyate 

Expert logicians may establish their proofs with great 
endeavor, but these proofs will simply be contradicted by 
stronger logicians establishing newer conclusions. 

7be truth of this statement is confirmed in the fields of mod¬ 
em science and philosophy, where there is endless theoriz¬ 
ing about the origins of the universe and the meaning of life. 

Srila JTva Gosvami also cites the MahSbharata’s state¬ 
ment that because logic is limited one should not use it to 
try to understand inconceivable realities. For example, by 
mere logic one will certainly fail to understand such child¬ 
hood pastimes of Lord Krsna as His dama-bandhana-llla, in 
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which His mother bound Him with rope. When mother Yasoda 
tried to tie Krsna to a grinding mortar, her rope was too short. 
She was amazed to find that when she joined all her rope 
together it was still too short. Yet the black thread around 
Krsna’s waist did not break, nor did His waist become in¬ 
flated. Such inconceivable behavior by the Absolute Person 
is entirely beyond the reach of ail logical faculties; one can 
understand it only by accepting the authority of Vedic testi¬ 
mony, sabda-pramana. 

Still, although logical reasoning is not a reliable inde¬ 
pendent method in the quest for knowledge of the absolute, 
this does not mean all logic is useless. The very idea that 
logic is not fully reliable is itself known through the use of 
logic supported by scriptural references. We should certainly 
use reason in trying to understand the statements of the 
Vedas. The Brhad-ananyaka Upanisad (2.4.5) thus states, 
atma va are drastavyah srotavyo mantavyo nididhyasita vyo 
maitreyi: “The Self, my dear MaitreyT, should be realized, 
and so it should be heard about, reflected on, and deeply 
meditated on,” Here the word mantavyah refers to logical 
understanding. We should apply logic to properly understand 
the Vedic injunctions, but we should reject logic that runs 
counterto their conclusions. Mere logic can never supercede 
the opinions of the Vedas, which are free of the human defects. 

While discussing this topic in Sarva-samvadinl, Srila JTva 
Gosvami quotes the Kurma Purana: 

purvaparavirodhena ko 'nvartho 'bhimato bhavet 
ity adyam Qhanam tarkah suska-tarkam tu varjayet 

Understanding the meaning of a scriptural passage 
without contradicting the statements preceding and 
following it is called proper logic. However, one should 
abandon dry logic. 

We find excellent examples of dry logic among speculative 
philosophers. These thinkers generally use reason to prove a 
preconceived opinion, and in their stubborn determination they 
of course fail to maintain any objectivity. They disregard 



Anuccheda 12 


39 


scriptural injunctions that do not support their conclusions. 
They have no success in applying their method to ultimate 
matters, because no one can penetrate the inconceivable 
transcendental plane by any amount of speculation. The 
philosophical musings of such persons amount to no more 
than a futile mental exercise with no tangible result. No mat¬ 
ter how profound and mesmerizing their vision, it is inevi¬ 
table that some other powerful logician will eventually de¬ 
feat them.The Vedas enjoin, therefore, that those who seek 
the Absolute Truth should abandon dry logic, but not all logic. 
Indeed, in the Bhagavad-gitS (10.32) Lord Kf$na Himself 
declares that logic aimed at understanding the Absolute as 
it is presented in scripture is one of His opulences: vSdah 
pravadatam aham. ’’Among logicians I am the conclusive truth." 
Thus dfla Jrva Gosvaml is right in accepting anumana as one of 
the principal means of gaining valid knowledge. 

Jrva Gosvaml next cites two more Brahma-sutras (1.1.3 
and 2.1.27), which state emphatically that one can under¬ 
stand the Absolute Truth only from the revealed scriptures. 
He then concludes by quoting &rfmad-Bhagavatam to show 
that not only human beings but even superhumans like the 
demigods need help from the Vedas. Thus he emphasizes 
the need for everyone—humans, subhumans, and 
superhumans—to rely on the Vedas as the flawless means 
for understanding the Absolute Truth. 

In the next anuccheda Srila JIva Gosvamr begins his 
demonstration that the Pur&nas are even more important 
for us than the Vedas. 

Anuccheda 12.1 

Difficulties in Studying the Vedas 

WXfo MHlrMl^ccj l 
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tatra ca veda-sabdasya samprati dusparatvad 
duradhigamarthatvac ca tad-artha-nimayakanarrs 
muninam apt paraspara-virodhad veda-rupo vedartha- 
nirnayakas cetihasa -puranatmakah sabda eva 
vicarantyah. tatra ca yo va veda-sabdo natma-viditah so ‘pi 
tad-drstySnumeya eveti samprati tasyaiva 
pramotpadakatvarh sthitam. 

Because at present it is difficult to study the Vedas in their 
entirety—it is difficult to understand their meaning—and be¬ 
cause the great thinkers who have commented on the Vedas 
interpret them in contradictory ways, we should therefore 
study only the Itihasas and Puranas, since they are Vedic in 
nature and are conclusive in determining the meaning of 
the Vedas. Moroever, with the help of the Itihasas and 
Puranas we can infer the meaning of the unavailable por¬ 
tions of the Vedas. Thus at present only the Itihasas and 
Puranas are the appropriate sources of valid knowledge. 

Anuccheda 12.2 

wti ipi *ri ^ i 

tatha hi mahabhSrate manavJye ca — itihasa- 
puranabhyam vedarh samupabrmhayet iti, puranat 
purartam iti cSnyatra. na cavedena vedasya brmhanam 
sambhavati na hy aparipurnasya kanaka-valayasya 
trapuna puranam yujyate. 

This is why the MahSbhUrata {Adi-parva 1.267) and Manu- 
samhita state, “One should complement one’s understand¬ 
ing of the Vedas with the help of the Itihasas and PurSnas .” 
And elsewhere it is stated, “The Puranas are called by that 
name because they complete.” It is not possible to “com¬ 
plete” or explain the meaning of the Vedas with something 
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that is not Vedic in nature, just as it is improper to finish an 
Incomplete gold bracelet with lead. 

Anuccheda 12.3 

l^=T I 3^rt; iWE-eh<HHII- 

nanu yadi veda-£abdah puranam itihSsam copadatte tartii 
puranam anyad anve$aniyam. yadi tu na, na tarhrtihSsa- 
puranayor abhedo vedena. ucyate vi&staikartha- 
pratipadaka-pada-kadambasyapauruseyatvad abhede ‘pi 
svara-krama-bhedad bheda-nirde&o ‘py upapadyate. 

But, one might object, if the literatures we know as ItihSsas 
and Puranas are actually part of the Vedas, there must exist 
other literatures which go by the same name but are not 
part of the Vedas; otherwise the literatures we call Whasas and 
Puranas cannot be accepted as nondifferent from the Vedas. 

To this we reply that the Itihasas and Puranas are 
nondifferent from the Vedas inasmuch as both kinds of lit¬ 
erature have no human author and present the same object 
of knowledge. Nonetheless, there is some difference be¬ 
tween them with regard to intonation and word order. 

Anuccheda 12.4 

o] 11 n w 

rg-adibhih samam anayor apauruseyatvenabhedo 
madhyandina-srutav eva vyajyate—evam va are ‘sya 







42 


Sri Tattva-Sandarbha 


mahato bhutasya nihsvasitam etad yad rg-vedo yajur- 
vedah sama-vedo ‘tharvSrtgirasa itihAsah puranam ity-adind. 

The Ma dhyandina -^ruti ( Brhad-aranyaka Up. 2.4.10) implies 
the oneness of the Itihasas and Puranas with the Rg and 
other Vedas in terms of the apauruseya nature all these works 
share: “My dear Maitreyi, the Rg, Yajur, Sama, and Atharva 
Vedas, as well as the Itihasas and PurSnas, all appear from 
the breathing of the Supreme Being” 

Commentary 
_ dm _ 

In the previous anucchedas Srila Jrva Gosvami has estab¬ 
lished that the Vedas — Rg, Yajur, Sama , and Atharva —con¬ 
stitute the valid means of acquiring knowledge about the 
Supreme. Here he points out the practical difficulties involved 
with studying them nowadays. The first difficulty is the un¬ 
availability of the complete text of the Vedas. Originally the 
Veda was one, and at the advent of the current age, Kali- 
yuga, SrUa VySsadeva divided it into four: vyadadhad yajha- 
santatyai vedam ekam catur-vidham (Bhag. 1.4.19). Then, 
as explained in the KOrma Parana (Purva 52.19-20), 
VySsadeva’s followers further divided the four Vedas into 
1,130 branches: 

eka- vim&ati-bhedena rg-vedam krtavan pura 
Sakhanam tu Satenaiva yajur-vedam athakarot 

sama-vedam sahasrena 6£khan£rh prabibheda sah 
atharvanam atho vedam bibheda navakena tu 

Formerly the Rg Veda was divided into 21 branches, the 
Yajur Veda into 100 branches, the Sama Veda into 1,000 
branches, and the Atharva Veda into 9 branches. 

Each of these branches has 4 subdivisions called SamhitS, 
Brahmana, Aranyaka, and Upanisad. So all together the 
Vedas consist of 1,130 SamhitSs, 1,130 Brahmanas, 1,130 
Aranyakas, and 1,130 Upanisads —a total of 4,520 titles. 
By the influence of time, however, many texts have been 
lost. At present only about 11 Samhitas, 18 Brahmanas, 7 
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Aranyakas, and 220 Upanisads are available. This consti¬ 
tutes less than 6% of the original Vedas. 

The second difficulty one faces in trying to study the 
Vedas concerns their langauge. There are two varieties of 
Sanskrit— vaidika (Vedic) and taukika (worldly, or ordinary)— 
and only the first of these is found in the Vedas. A scholar of 
ordinary Sanskrit must learn extra vocabulary and rules of 
grammar, which require years of study, in order to under¬ 
stand Vedic Sanskrit. And even when the language of the 
Vedic verses is fathomed, their cryptic nature makes them 
impossible to decipher without hearing them explained by a 
bona fide guru in disciplic succession. 

Another difficulty: Even before studying the Vedas one 
must study their six corollaries, or “limbs,’’ called Vedahgas. 
These six limbs are a/fcsS, the science of pronunciation; kalpa, 
the process of performing sacrifice; vyakarana, the rules of 
grammar; nirukta, the meanings of difficult words used in 
the Vedas and their derivations; jyoti$a, astronomy and as¬ 
trology; and chandas, Vedic meters. Each of these limbs is 
extensive and requires serious study. 

To further complicate matters with the advent of Kali- 
yuga human memory has grown weaker. In former times 
there were no books; a student could assimilate all knowl¬ 
edge from his spiritual master simply by hearing and remem¬ 
bering. But this is no longer possible. In this age the food, 
water, air, and even the very ether are all polluted, and all 
these factors have taken their toll on human memory, mak¬ 
ing it difficult to study even the available 6% of the Vedic 
texts, what to speak of the entire four Vedas and their 
branches. &iDa Jiva Gosvami therefore concludes that al¬ 
though the four Vedas are perfect sabda-pramana, in the 
present age it is impractical to study them thoroughly and 
thereby ascertain the Absolute Truth. 

As an alternative, someone may suggest that since only 
a few of the Vedas are available and even they are difficult 
to understand, why not simply study the Vedanta-sutra, the 
definitive summary of the Vedic conclusions? To this, Jiva 
Gosvami replies that various thinkers differ about the meaning 
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of the Vedanta-sutra and so this method will likely lead to 
confusion. Furthermore, important thinkers like Gautama, 
Kapila, and Jaimini adhere to other philosophies, so why 
should we accept only Vedanta lather than one of their theories? 

For all these reasons we must admit that even with the 
help of the Vedas and Vedanta we will not be able to under¬ 
stand sambandha, abhidheya, and prayojana. To solve this 
dilemma, Srila JTva GosvdmT proposes an alternative: study 
of the Itihasas and Puranas. 

The Itihasas and Puranas are easier to understand than 
the Vedas because they are written in faukika Sanskrit, which 
is spoken, rather than Vedic Sanskrit, which is not. Further¬ 
more, the esoteric meanings of the Vedas are more acces¬ 
sible in the Itihasas and Puranas because these works are 
narrated in story form. And whereas only the dvijas, the twice- 
born Vedic initiates, are supposed to study the Vedas, that 
restriction does not apply to the study of the Itihasas and 
Puranas; anyone may read them. Even the Putinas' origi¬ 
nal speaker, Suta GosvamT, was not a twice-born btihmana. 
The Itihasas and Puranas convey the same conclusions as 
the Vedas, and since they come from the same source, the 
Supreme Personality of Godhead, they are also free from 
the four human detects and thus qualify as perfect sabda- 
pramana. The Itihasas and Puranas should therefore be 
considered as reliable as the four Vedas. 

But although the Itihasas and Puranas are one with the 
Vedas , this does not mean they are literally identical with 
them. Otherwise the words Itihasa and Putina would simply 
be names for certain special parts of the Vedas. The Vedas 
are written in Vedic Sanskrit, which necessarily involves three 
different tone accents— udatta (high), svarita (intermediate), 
and anudatta (low). In the Vedic language the meaning of a 
word can be changed if the accent is changed. We see an 
example of this in the history of the demon Vrtra, who was 
created by the chanting of a mantra during a sacrifice. This 
demon was supposed to kill India, but during the sacrifice 
the priests pronounced the mantra indra-satro vivardhasva 
with the wrong accent. The result wai just the opposite of 
what was intended—India killed Vrtrasura. 
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Another significant difference between the four Vedas 
and the itihSsas and Puranas is the sequence of particular 
words, which is rigidly fixed in the Vedas. No one should 
change even one syllable of the Vedic texts, which have 
maintained their primeval arrangement of words since the 
beginning of creation. Techniques have been devised, such 
as pada-patha, krama-pStha, ghana-patha, and jata-patha, 
for keeping the word order intact. No rewording or rearrange¬ 
ment of words is allowed in the Vedas. By contrast, the 
Itihasas and Puranas need not be so rigidly preserved; their 
exact wordings are allowed to vary in different yuga cycles. 
Because no special techniques are used to keep the word 
order of the Puranas and Itihasas intact, we find slight dif¬ 
ferences in various editions. 

Srila Vyiisa compiled the ftihasa called Mahabharata for 
people of this age specifically because they are not quali¬ 
fied to understand the Vedas. This is explained in Srimad- 
Bhagavatam (1.4.25); 

$tri-6udra-dvija-bandhun£rh tray! na Sruti-gocara 
karma-Sreyasi mGdhan&m Sreya eva bhaved iha 
iti bharatam akhyinarti krpaya munina krtam 

Out of compassion, the sage thought it wise to do 
something that would enable those who were ignorant of 
how to act for their own welfare to achieve the ultimate 
goal of life.Thus He compiled the great historical narration 
called the Mahabharata for women, laborers, and friends 
of the twice-born because they do not have access to 
the Vedas. 

Srfla JTva GosvamT says that the Puranas are so named be¬ 
cause they make the Vedas complete. Does he mean the 
Vedas are incomplete? No, but the Puranas are a form of 
explanatory, supplementary literature that help us understand 
the terse, cryptic message of the Vedas. Like the Vedas, 
they convey knowledge of the Absolute Truth, and to do so 
they must be transcendental like the Vedas. To prove the Vedic 
nature of the Itihasas and Puranas he gives the example of 
completing a golden bracelet, if a golden bracelet is incom¬ 
plete it can be completed by gold and not by lead. In other 
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words, the metal which will complete the bracelet must be 
gold. Similarly, if the ftihasas and Puranas complete the 
Vedas then they must be Vedic in nature. The Skanda Parana 
(4.95.12) indicates the equally transcendental status of the 
Puranas, Itihasas, and Vedas as follows: 

vede ramayane caiva purane bhSrate tathS 
SdSv ante ca madhye ca harih sarvatra giyate 

In the Vedas, Hamayana, Puranas, and Mahabhiirata 
Lord Hari is glorified everywhere—in the beginning, 
middle, and end. 

The conclusion is that because the ttih&sas and Puranas 
emanate from the same source as the four Vedas and have 
the same purport, they are also equally authoritative. 

Next SrTIa Jh/a GosvdmT explains more about how the 
Itihasas and Puranas are not inferior to the Vedas. 

Anuccheda 13.1 

The Itihasas and Puranas Are Vedic 

3fifa|diHdl ii 

W 3ld*lfcwfa-d<!*i I 
fafa d<*dkdHI II 

^qifc( | 

ata eva skSnde prabhSsa-khande: 
pura tapas cacarogram amaranarh pitamahah 
avirbhutas tato veclah sa-sad-ahga-pada-kramah 
tatah putinarh akhiiam sarva-£a$tra-mayam dhruvam 
nitya-sabda-mayarii punyarh sata-koti-pravistaram 
nirgatam brahmano vaktrat tasya bhedan nibodhata 
btihmyam putinarh pr&thamam ity-adi. 

Therefore, Prabhasa-khanda, Skanda Putina (2.3.5) states: 
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“Long ago, Lord Brahma, the grandfather of the demi¬ 
gods, performed severe penances, and as a result the Vedas 
appeared along with their six supplements and their pads 
and krama texts. Then the entire Purana emanated from his 
mouth. Composed of eternal sound and consisting of one 
billion verses, it is the unchanging, sacred embodiment of 
all scriptures. You should know that of the various divisions 
of this Purana, the Brahma Purana is the first.” 

Anuccheda 13.2 

m SkwH&Ml 5Ti 

“ffesra wtrft w 1 
dN: ^ XotdjR; if 

[HT. I 3lfa 3^-^: 

JPR5: 'Kiu|fel«4l: I 

afra sata-koti-sankhya brahma-loke prasiddheti tathoktam 
trtiya-skandhe—ca "rg-yajuh-samatharvakhyan vedan 
pOrvadibhir mukhair" ity-adi-prakarane: itihasa-puranani 
pancamam vedam tevarah / sarvebhya eva vaktrebhyah 
sasrje sarva-darsanah / ity api catra saksad eva veda- 
sabdah prayuktah puranetihasayoh. 

The figure one billion cited above refers to the number of verses 
existing in Brahma’s domain. Stfmad-Bhagavatam &Third Canto 
gives a similar description in the passagestarting with the words 
rg-yajuh-samatharvakhyan vedan purvadibhir mukhair:' Beg in¬ 
ning from the front face, Lord Brahma, manifest the four Vedas— 
Rg , Vajur, Sama, and Atharva —respectively" (Shag. 3.12.37). 
In this passage we find the statement ‘Then Lord Brahma, 
who knows past, present, and future, created the fifth Veda — 
the Puranas and the Itihasas —from all his mouths.” (Bhag. 
3.12.39). Here the word Veda is used specifically in refer¬ 
ence to the itihasas and Puranas. 
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Anuccheda 13.3 

^mi wit ^ 3^” I [HI. 

H^IHRd-WTT^” 38°.3?] 

f^nst I 3RTSIT HN^cild, 

(KP’HNP I 

anyatra ca-“pur&nam pancamo vedah,” "itihasah puranarh 
ca pancamo veda ucyate” “vedSn adhyapayimasa 
mahStharata-pancaman” ity-adau. 

AnyathS \edan " ity-adav api pancamatvam navakalpyeta 
samana-jStJya-nivesitatvat sahkhyayah. 

And elsewhere it is said, “The Puranas are the fifth Veda” 
“The Itihasas an dPuranas are called the fifth VedsT (Bhag. 
1.4.20), and “He taught the Vedas along with the fifth of their 
number, the Mahabharata ” (M.Bh. Moksa-dharma 340.21). 

If the Itihasas and Puranas were not Vedic, it would have 
been inappropriate for the preceding verses to include them 
as the fifth Veda, since normally one counts together only 
objects of the same kind. 

Anuccheda 13.4 

#wp1, 

H2IT ^ 

W»i W 3<^HT [V3.?.3] I 

bhavisya-purSne J, karsnam ca pancamarh vedam yan 
mahabharatam smrtam"/tf. tatha ca sama-kauthumfya- 
sakhayam chandogyopanisadi ca-“rg-vedam bhagavo 
‘dhyemi yajur-vedam sama-vedam atharvanam caturtham 
itihasam puranam pancamam vedanam vedam” ity-adi. 
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Also, the Bhavisya PurSna states, “The fifth Veda, written by 
Sri Krsna-dvaipayana Vyasa, is called the Mahabh&rata’.' 

Another reference is found in the Chandogya Upanisad 
of the Kauthumiya school of the Sama Veda: “Venerable Sir, 

I have studied the Rg, Yajur, SSma, and Atharva Vedas, and 
also the Itihasas and Puranas, which are the fifth Veda” 
(Kauthumiya Chandogya Upanisad 7.1.2). 

Anuccheda 13.5 

3RHS* “3TFq wq” [^.3fT. 3.8.?°] 
frJUfe II ?? II 

ata era, 1 asya mahato bhutasya” ity-adav itihasa- 
puranayos caturnam evantar-bhutatva -kalpanayA 
prasiddha-pratyakhyanam nirastam. tad uktam “brahmyam 
puranam pnathamam” ity-adi. 

This refutes the frequently raised objection that the itihasas 
and Puranas , said in the Brhad-aranyaka Upanisad to ema¬ 
nate from the breathing of the Supreme Being, are included in 
the four Vedas and therefore have no separate existence. The 
same is stated in the words “ Brahma Purana is the first.. 
(Skanda Purana). 

Commentary 
__ 

To substantiate the- statement from the Brhad-aranyaka 
Upanisad (2.4.10) that establishes the Vedic nature of the 
Itihasas and Puranas, Srila JTva Gosvami here cites more 
evidence from the Puranas, itihasas, and Upanisads. From 
these references the following is clear: The Puranas and 
Itihasas have the same source as the four Vedas and are in 
fact called the fifth Veda. 
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Srila JTva GosvamT here refers to the frequent objection 
that the Itihasas and Puranas cannot be called the fifth Veda 
because they are part of the four Vedas. While explaining 
the above-mentioned statement from the Brhad-aranyaka 
Upanisad, some followers of the MTmamsaka school claim 
that the words Itihasa and Purana refer to historical pas¬ 
sages found in some parts of the Vedas and not to separate 
works. Examples of Sruti statements sometimes considered 
Puranic are yato va imani bhutani jayante (from whom these 
beings take birth; Taittinya Up. 3.1) and sa brahmana srjati 
rudrena vilapayati harir adir anadih (Lord Hari creates 
through Brahma and destroys through Rudra, but He Him¬ 
self is the beginingless source of all.) These and similar pas¬ 
sages are referred to as Parana because they deal with cre¬ 
ation and destruction, which are among the subjects treated 
in the Puranas. 

Mlmarinsakas further argue that over an immense pe¬ 
riod many of these original Puranic portions of the Vedas 
were lost, and those that remained became difficult to un¬ 
derstand. Therefore, the MTmarhsakas propose, Srila Vyasa 
mercifully wrote new Itihasas and Puranas for the benefit of 
the unintelligent people of Kaii-yuga, and this is what is de¬ 
scribed in Srimad-Bhagavatam (1.4.25). Hence the Itihasas 
and Puranas mentioned in the Brhad-aranyaka Upanisad 
are part of the Vedas, not independent books, and therefore 
it is incorrect to conclude that they are the fifth Veda. This is 
the MTmarhsakas' argument. 

Srila Jiva GosvamT refutes this argument with references 
from the Vedas as well as the Itihasas and Puranas them¬ 
selves. These citations confirm the status of the Itihasas and 
Puranas as the fifth Veda on the grounds that they ema¬ 
nated separately from Lord Brahma's mouths. If they were 
only parts of the Vedas, there would be no reason for these 
authoritative scriptures to call them the fifth Veda. Moreover, 
there are many statements about the apauruseya, Vedic 
nature of the Itihasas and Puranas in the Vedic SamhitSs, 
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BrShmanas, Aranyakas, Upanisads, Kalpa-sOtras, Dharma- 
sutras, and Grhya-sutras, as well as in the Puranas, Itihasas, 
and other smrti texts. Here are a few of these statements: 

rcah samani chand&msi puranarh yaju$S saha 
ucchisjaj jajhire sarve divi deva divi-Sritah 

The Rg, S&ma, Yajur, and Atharva Vedas appeared from the 
Supreme Lord along with the Puranas and all the demigods 
residing in the heavenly planets (Atharva Veda 11.7.24). 

sa brhaffrh disam am vyacalat tam itihasaS ca puranarh 
ca gatha& ca itihasasya ca sa vai puranasya ca gathanarh 
ca narasamsinarh ca priyarh dhama bhavati ya evarh veda. 

He approached the BrhatT meter, and thus the Itihasas, 
Puranas, Gathas, and NSraSarhsis became favorable to 
him. One who knows this verily becomes the beloved 
abode of the itihasas, Puranas, Gathas, and NaraSamsis 
(Atharva Veda 15.6.10,12). 

evam ime sarve veda nirmitah sa-kaipah sa-rahasyah sa- 
brahmanah $opani$ati<ah seiihasahscinv&hyatah sa-puranah. 

In this way all the Vedas were manifested along with the 
Kaipas, Rahasyas, Brahmanas, Upanisads, itihasas, 
Aftvakhyatas, and Puranas.(Gopatha Brahmana, P0rva2.10) 

nama va rg-vedo yajur-vedah sama-veda atharvanaS 
caturtha itihasa-puranah pahcamo vedanarh vedah. 

Indeed, Rg, Yajur, Sama, and Atharva are the names of 
the four Vedas. The Itihasas and Puranas are the fifth 
Veda. (ChSndogya Up. 7.1.4) 

mimarhsate ca yo ved&n sadbhir aiigaih sa-vistaraih 
itihasa-puranani sa bhaved veda-para-gah 

One who thoroughly studies the Vedas along with their 
six limbs and the Itihasas and Puranas becomes a true 
knower of the Vedas. { Vyasa-smrti 4.45) 

All these references show that the Itihasas and Puranas have 
the same source and subject as the Vedas. In the next 
anuccheda Srila Jiva Gosvam! explains why the Itihasas and 
Puranas are counted as the fifth Veda. 
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Anuccheda 14.1 

The Itihasas and Puranas Are the Fifth Veda 

3RPR WWft ft I 

■o 

HlfN Sp|: II 

WRxW II 

3fT^^ =bR*fi?ta ^ I 

3%m HWAr3«I II 

WTT^-RfcTTC^ II 

qf^fE ^ fft 3TRslT«f-fttfa: ||” ff% | 

pancamatve karanam ca vayu-putine sGta-v&kyam: 
'itihasa-purananam vaktanarh samyag eva hi 
mam caiva pratijagtiha bhagavSn isvarah prabhuh 
eka as/d yajur-vedas tarn caturdhS vyakalpayat 
caturhotram abhdt tasmims tena yajfiam akalpayat 
adhvaryavam yajurbhis to tgbhir hotrarh tathaiva ca 
audgatram samabhis caiva brahmatvam capy atharvabhih 
Skhyanais cSpy upSkhy&nair gathabhir dvija -$attam&h 
putina-sarhhitas cakre putin&rtha-visaradah 
yac chistarh to yajur-veda iti Sasttirtha-nimayah’ iti. 

In the Vayu Putina (60.16-18,21-22) Suta GosvdmT explains 
why the Itihasas and Putinas are considered the fifth Veda: 

“Srila VySsadeva, the almighty Supreme Lord, accepted 
me [Suta Gosvami] as the qualified speaker of the Itihasas 
and Putinas. In the beginning there was only one Veda, 
XUeYajur Veda, which Srila Vyasa divided into four parts. 
These gave rise to the four activities called cStor-hotra, by 
means of which Srila Vyasa arranged for the performance 
of sacrifice. 
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“The adhvaryu priests carry out their responsibilities with 
yajur-mantras, the hota priests with rg-mantras, the udgStS 
priests with $3ma-mantnas, and the brahma priests with 
atharva-mantras" 

Suta Gosvami further states: 

“O best of the twice-born, thereafter 6rHa Vyasa, who 
best knows the meaning of the Puranas, compiled them and 
the ttihasas by combining various akhyanas, upakhyanas, 
and gathas. Whatever remained after Vyasa divided the 
Vedas into four parts was also Yajur Veda. This is the con¬ 
clusion of the scriptures” 

Anuccheda 14.2 

“WTTf^” I 

W3I WIFI f&^lcdHT: I 
^ II 

[WI^T. %$*-%] ffa I " 

WT WW 1 

brahma-yajnadhyayane ca viniyogo drdyate ‘mlsam—“yad 
brahmananltihasa-puranani” iti. So ‘pi navedatve 
sambhavati. Ato yad aha bhagav&n mStsye: 

"kalenagrahanam matva puranasya dvijottamSh 
vyasa-rupam aham krtva sarhharami yuge yuge” 
iti purva-siddham eva puranam su/rha-sangrahanaya 
sahkaiay&miti tatr&rthah. 

The Pur&nas are also used in the format study of the Vedas 
called brahma-yajna: yad brahmananitihasa-puranani. ‘The 
ttihasas and Puranas are Vedad’ (Taittihya Aranyaka 2.9). If 
the ltih&$as and Puranas were not Vedic, they would not be 
used this way in the brahma-yajha. 

Therefore in the Matsya Pur&na (53.8-9) the Supreme Lord 
says, “O best of the twice-born, forseeing that the Purana 




54 


Sri Tattva-Sandarbha 


will gradually be neglected, in every age I assume the form 
of Vyasa and abridge it.” In other words, 6rila Vyasa con- 
denses the already existing Parana so that people can eas¬ 
ily comprehend it. 


Anuccheqa 14.3 


5TH|c><Hr) II 

Tad-anantaram hy uktam: 

“catur-laksa -pramSnena dvSpare dvapare sada 
tad astada£adha krtva bhur-loke ‘smin prabhasyate 
adySpy amartya-loke tu sata-koti-pravistaram 
tad-artho ‘tra catur-taksah sanksepena nivesitah”iti. 

The Matsya Purina {53.9-11) also states, "The Parana con¬ 
sisting of four hundred thousand verses Is divided into eigh¬ 
teen parts, then it is passed on by oral recitation in every 
Dvapara-yuga here on earth. Even today the original Parana 
of one billion verses exists in the planets of the demigods. 
The essential meaning of that Parana is contained in the 
abridged version of four hundred thousand verses.” 

Anuccheqa 14.4 

Mftral, H II 98 II 

Atra tu yac chi$tam tu yajur-veda”ity uktatvat tasyabhidheya- 
bhaga& catur-laksas tv atra martya-loke sanksepena sara- 
sabgrahena nive&to na tu mcan&ntarena. 
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Suta's statement that “whatever remained after Vyasa had 
i divided the Vedas into four parts was also Yajur VedsT indi- 
[ cates that the essence of the original PurSna, which was 
the remaining portion of the Yajur \feds, formed the abridged 
version of four hundred thousand verses in the world of 
mortals. It is not a different composition. 

Commentary 

_jEft _ 

The ItihSsas and Puranas are called the fifth Veda because 
they are derived from the original Veda, the Yajur Veda. This 
Is explained in the section of the VSyu Purana that describes 
the catur-hotm priests. There are four kinds of rtviks, or 
priests, needed to perform a Vedic sacrifice, and their duties 
were originally all known from the Yajur Veda. But later on 
the Veda was divided into four parts for easy understanding 
and application. The duties of the four priests— adhvaryu, 
udgata, hota, and brahma —are known from each of these 
four divisions. The adhvaryu is associated with the Yajur Veda, 
and his duties include sanctifying the sacrificial parapher¬ 
nalia and measuring the shape and size of the sacrificial 
arena.The udgata priest studies the Sama Veda and chants 
hymns during the sacrifice to propitiate the Lord. The hots 
priest decorates the altar, invokes the demigods, pours ob¬ 
lations, and chants the Rg Veda. The brahma priest is a 
student of the Atharva Veda and acts as the supervisor and 
coordinator of sacrificial ceremonies. 

After Srfla Vyasa compiled the four Vedas, there still re¬ 
mained one billion verses from the original Yajur Veda. These 
verses became the original Purana, which is still available 
on the heavenly planets. Out of compassion for the people 
ol Kali-yuga, Vyasadeva extracted five hundred thousand 
essential verses from this original Purana. Four hundred 
thousand of these he divided into the eighteen Puranas. 
The remaining verses formed the Itihasa called MahabhSrata. 
The Itihasa and PurSnas are therefore called the fifth Veda 
because they were produced from the original Veda. An¬ 
other reason the Puranas and Itihasas are considered the 
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fifth Veda, distinct from the other four, is that the priests of 
the four Vedas do not use the Pur&nas and Itih&sas in 
sacrifical ceremonies, even though these works are studied 
along with the Vedas. 

In his commentary on the Vi$nu PurSna (3.6.16), Stidham 
Svami defines the terms AkhySna, upSkhySna, and g&th&: 

$vayam-dr$tSrtha-kathanam prahur akhyanakam bucfaah 
6rutasyartha$ya kathanam upSkhy&nam pracak$ate 
g&th&s tu pitr-prihivy-adi-gitayah 

An SkhySna is a narration of something witnessed by the 
speaker, while an upSkhySna is a narration of something 
the speaker has not witnessed but rather heard about. 
G&thas are songs about the forefathers and earthly beings. 

The words yac chistam tu yajur-vedah, “The remaining part 
was also called Yajur Veda” (Anuccheda 14.4) indicates that 
the Itihasas and Puranas are apauruseya, not composed 
by mortals; thus they have the same authority as the Vedas, 
having been compiled by Srlla Vyasa from the Supreme 
Lord’s very breath. While compiling the PurSnas and Itihasas 
He included some of His own statements to make the narra¬ 
tion more easily comprehensible. For example, in the 
Bhagavad-gM the words “Arjuna said" and “Krsna said" are 
added by Srila Vyasa to help the reader understand. But we 
should not consider even these added statements to have 
been written by a mortal being, since Vyasa is an incarna¬ 
tion of the Supreme Lord. This is evident from the verse of 
the Matsya Purana quoted in 14.3. 

Someone might raise the objection that from the Brhad- 
aranyaka Upanisad (2.4.10) it is clear that the four Vedas 
individually appeared from the Supreme Lord. Why, then, is 
it said that Vydsadeva divided the one Veda into four parts? 
We reply that while it is true that each Veda individually 
emanated from the Lord, originally all tour Vedas were col¬ 
lectively called the Yajur Veda because that Veda is much 
bigger than the other three. Generally, the largest member 
of a set can represent the whole set. In Sanskrit this is called 
Sdhikyena vyapade&a bhavanti, or the law that the largest 
constituent represents the whole. A herd of cows with just a 
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few buffaloes in it is still called a herd of cows, and the four 
fingers and one thumb are still called five fingers. Because 
the four Vedas had become disordered, SriVyasa rearranged 
the Vedic texts to help clearly define the duties of the four 
sacrificial priests. How the Vedas became mixed up by the 
curse of Gautama R$i will be told in Anuccheda 16. 

In the next anuccheda Srila Jiva Gosvamf further sub¬ 
stantiates his conclusion about the Vedic nature of the 
ItihSsas and Puranas, and he also explains the meaning of 
the name Veda-vydsa. 

Anuccheda 15.1 

The Origin of the ItihAsas, 

Puranas, and Vedas is the Same 

tathaiva darSitam veda-saha-bhavena siva-puranasya 
vayaviya-samhitSyam: “sahksipya caturo vedams caturdha 
vyabhajat prabhuh / vyasta-vedataya khyato veda-vyasa iti 
smrtah”/“puranam api sahksiptarh catur-laksa- 
pramanatah / adyapy amartya-loke tu sata-koti- 
pravistaram” / sanksiptam ity atra teneti sesah. 

Similarly, the Vayaviya-sarhhita of the Siva Purana indicates 
the Vedic nature of the Puranas by discussing their appear¬ 
ance along with the Vedas: 

‘The ingenious Lord abridged the Veda and then divided 
it [vyasta] into four. Therefore He became known as Veda- 
vyasa. He also summarized into 400,000 verses the Puranas 
which still comprise one billion in the higher planets.” (5/va 
Purana 7.1.1.37-38). 
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Here the word sanksiptam (“condensed”) implies “con¬ 
densed by Him.” 

Anuccheda 15.2 

qjl^qilfci.q^; 3t I <jjql-ft*t 1 I 

q*<rfq<j[Pk' £ kq-^ 0 I c<flR+tlq(^<l*tiqi^gFn I 

skandam Sgneyam ity-adi-samakhyS$ tu pravacana- 
nibandhanSh kSthakadi-vad anupurvf-nirmana- 
nibandhanA va. tasmat kvacid anityatva-sravanarh tv 
avirbhAva-tirobhAvApek$ayA. tad evam itihasa-purSnayor 
vedatvarh siddham. 

The name of a Purana — Skanda, Agni, and so on—refers 
to its original speaker, as with the Kafha Upanisad, which 
was promulgated by the sage Katha. Otherwise the name 
refers to the person who arranged the Purana’s contents. The 
reason the Puranas are occasionally described as imperma¬ 
nent is that they are sometimes manifest and sometimes not. 

In this way by the arguments and evidence provided in 
Anucchedas 13, 14, and 15.1-2, the Vedic nature of the 
Itihasas and Puranas is established. 

Anuccheda 15.3 

^fcUHiHcid | j^TCRcpt;— 

nRJfrd ?f^!T ^qi 

II” ^ I 

tathApi sutadinam adhikArah sakala -nigama - va Ifi-sat- 
phala-Ari-ktsna-nama-vat. yathoktam prabhasa-khande: 
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"madhum-madhuram atari marigalarh mahgalanarh 
sakala -nigama-vatti-sat-phalam cit-svarupam 
sakrd api parigltam 6raddhay8 hetayS v& 
bhrgu-vara nara-matrarh tSrayet kpsna-n&ma*iti. 

Yet SQta and others who are not twice-born are qualified to 
recite the Puranas in the same way that every person is 
qualified to chant Lord Krsna’s holy name, the transcenden¬ 
tal fruit of the creeper of all the Vedas. As stated in the 
Prabhasa-khanda of the Skanda Purana: 

“O best of the Bhrgu dynasty, the holy name of Krsna is 
the sweetest of the sweet and the most auspicious of the 
auspicious. It is the transcendental fruit of all the Vedas and 
is purely spiritual and conscious. Whoever chants it but once, 
whether with faith or with contempt, is liberated." 


Anuccheda 15.4 


if I 

farted 





^T: #1= if 

^TT^t I 


yathS coktanh visnu-dharme: 

“rg-vedo ‘tha yajur-vedah sama-vedo ‘py atharvanah 
adhMs tana yenoktam harir ity aksara-dvayam” 
iti. Atha vedSrtha-nimUyakatvam ca vaisnave: 
“bharata-vyapadesena hy amnayarthah pradarSitah 
vedah pratisthitah sarve purane natm sarhsayah" ity-adau. 

The Visnu Dharma Purana states: 

“A person who chants the two syllables ha-ri has already 
completed the study of the Rg, Yajur, Sama, and Atharva 
Vedas." 
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And the Visnu Parana affirms that the Purapas and 
itihasas establish the meaning of the Vedas: 

‘On the pretext of writing the Mahabharata, Srila Vy&sa 
has explained the meaning of the Vedas . Without doubt, all 
the ideas of the Vedas are given a firm foundation in the 
Puranas ." 

Anuccheoa 15.5 

H i ^ qFif mil 

kirn ca vedartha-dtpakanArh sastranarh madhya- 
patitAbhyupagame ‘py Avirbhavaka-va feisty At tayor eva 
vafefetyam. yatha padme dvaipayanena yad buddham 
brahmadyais (an na budhyate sa/vanbuofaf/ram sa vai veda 
tad-buddham nanya-gocarah 

Moreover, even if we count the ItihAsas and Puranas among 
the books explaining the meaning of the Vedas, still they are 
unique because their compiler is so glorious. The Padma 
Purana says, “Brahma and others do not know what 
Bhagavan Veda-vyasa knows. Indeed, He knows everything 
known to others, and He knows what is beyond everyone 
else’s grasp.” 


Commentary 
-- 

The word sanksiptam in the verse cited here from the Siva 
Purana (7.1.1.37) is significant. It means “condensed,” not 
“composed.” Srila Veda-vyasa, the literary incarnation of God, 
condensed the already existing Vedas. Then He took un¬ 
used verses from that abridged portion and compiled them 
into the Puranas. Thus He did not create the Puranas as an 
original composition. This confirms that the PurAnas, by vir¬ 
tue of their transcendental origin, are equal to the four Vedas. 
They are eternal and apauruseya. 
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One may protest that since the Puranas have names 
such as Skanda and Agni they must have been composed 
by these persons, and so they are neither eternal nor 
apauruseya. But H this were the case, the Vedas themselves 
would have to be considered nonetemal compositions since 
some parts have names like Katha Upanisad and Aitareya 
Br&hmana, which refer to the sages Katha and Aitareya. 
The explanation is that portions of the Vedas are named 
after certain sages not because they wrote those portions 
but because they were the main exponents of these por¬ 
tions. Since persons with names like Katha and Aitareya 
appear in every millennium, one should not think that before 
the appearance of the known Katha and Aitareya these 
names were meaningless words in the Vedas, 

In the same way, several of the Puranas are named ei¬ 
ther after their first teacher or the person who rearranged 
them. It sometimes happens that over the course of time a 
certain Vedic work becomes less popular or is completely 
forgotten on this planet. Eventually some sage or demigod 
again speaks it, and after that it becomes known by his name. 
An example of this is given in Srimad-Bh&gavatam, where 
sage Y&jfiavalkya is described as receiving the Vajasaneyh 
samhita of the Yajur Veda from the sun-god: “Pleased by 
such glorification, the powerful sun-god assumed the form 
of a horse, ( vajin ) and gave the sage Yajfiavalkya the yajur- 
mantras previously unknown in human society” [Bhag. 
12.6.73). Just as the Lord seems to take birth and disap¬ 
pear like a mortal being, the Vedic literature similarly seems 
to become manifest and unmanifest. Srimad-Bhagavatam 
had become unmanlfest at the end of the Dv&para-yuga, 
five thousand years ago. At that time Narada Muni instructed 
Vyasa to again reveal the Bhagavatam. If the Bhagavatam 
had not existed before, Puranas older than the Bhagavatam 
could not refer to it by name. In the Padma Purana, Uttara- 
khanda r Gautama advises AmbarTsa Maharaja, who reigned 
in the Satya-yuga, to study Srimad-Bh&gavatam. 

Thus the Puranas are eternal, but sometimes they are 
manifest and sometimes unmanifest in human society. As 
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the Lord is independent in His appearance and cBsappear- 
ance, so by His free will He speaks the revealed scriptures 
through the medium of various sages and gives various names. 

Another objection to the Vedic status of the Itihasas and 
PurSnas may be stated as follows: In Srimad-Bhagavatam 
(1.4.25) SQta Gosvami says, stri-Sudra-dvija -bandhOnam trayi 
na Sruti-gocara . . . iti bharatam Skhyanam krpayS muninS 
krtam: “Women, laborers, and unqualified descendants of 
the twice-born have no access to the Vedas. .. .Therefore 
the sage Vyasa mercifully compiled the Mahabharata." Since 
the Mahabharata, the foremost of the Itihasas, was written 
specifically for women and others with no access to the 
Vedas, how can the Itihasas be part of the Vedas? More¬ 
over, In verse 13 of the same chapter, Saunaka Rsi says to 
SQta Gosvami, manye tvam visaye vacarh snatam anyatra 
chandasat: 'We consider you expert in all subjects except 
the Vedas'.’ So if SQta Gosvami was not expert in the Vedas 
yet was being requested to narrate the Puranas {specifi¬ 
cally the BhSgavata Pur&na), how can the PurSnas be part 
of the Vedas? 

Anticipating these objections, 6rHa Jiva Gosvami com¬ 
pares the privilege of studying the Itihasas and Puranas to 
that of chanting Krsna's holy name, the choicest fruit of the 
Vedas. The holy name of Krena is purely Vedic, yet anyone 
may chant it, including those who have no right to study the 
Vedas. Similarly, the Itihasas and Puranas are also purely 
Vedic, yet even a sincere sudra or outcaste can approach 
them, just as he or she may chant the holy name of the Lord. 

As one can gain all perfection simply by chanting Lord 
Krsna’s holy name, which is the ultimate fruit of the Vedas, 
so by studying the Itihasas and Puranas, one can learn the 
essence of the Vedas, even without studying the Vedas them¬ 
selves. If one could not do so, then knowledge of how to 
attain perfection would be inaccessible to those who are barred 
from studying the Vedas, because they are not twice-born. 

Finally, even it one were to include the Itihasas and 
Puranas among other smrti scriptures written by saintly sages 
to explain the meaning of the Vedas, the Itihasas and 
Puranas occupy a unique place because of the eminence 
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ol their propounder, Srila Vy&sadeva, an incarnation of the 
Supreme Lord. 

In the next anuccheda Srila Jlva GosvamT elaborates on 
how the Itihasas and Puranas are superexcellent by virtue 
of their compiler’s divinity. 

Anuccheda 16.1 

The Compiler of the Itihasas 
and Puranas is Unique 

FFF % 

3F^ II” ^ I 

skande: 

yyasa-citta-sthitakasad avacchinnani kanicit anye 
vyavaharanty etany un-krtya grtiSd iva"iti. 

The Skanda Purina states, “Just as a person picks up things 
in his own house and uses them, many people have taken 
knowledge from the sky of Vyasa’s heart for their own use.” 

Anuccheda 16.2 

”drlHs| 3|Clfc|?llrl*U , Tl} I 

^d 6L lld. JHJ: II 

^ ^ oW I 

Wtl II 

oillflHi ^Rcii^iH fe^cR I 
?f^FTFJ II 

dl<NV| 5WJ I 
^ ! HSIHKH<££^ II” 
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tathaiva drstam 6rf-visnu-pur&ne para£ara-vakyam: 

“tato *tra mat-suto vyasa astavimSatime ‘ntare 
vedam ekarh catus-p&darh caturddha vyabhajat prabhuh 
yathatra tena vai vyastS veda-vyasena dhhmatS 
vedSs tatha samastais tair vyasair anyais tatha maya 
tad anenaiva vyasSnam sakha-bhedSn dvijottama 
catur-yugesu racit&n samastesv avadh&raya 
krsna-dvaipayanam vyasam viddhi narayanam prabhum 
ko 'nyo hi bhuvi maitreya mahabharata-krd bhavet” iti. 

We also find this statement by Parasara Rsi in the Wsnu 
Parana (3.4.2-5), ‘Thereafter, during the twenty-eighth 
manvantara, the Lord in the form of my son Vyasa took the 
one Veda, consisting of four sections, and divided it into four 
separate parts. Just as this intelligent Vyasa divided the Veda, 
previously all other Vyasas, including myself, also divided it. 
O best of the twice-born, understand that in every cycle of 
four yugas a Vyasa comes and arranges the Veda into vari¬ 
ous branches. But know, O Maitreya, that Sri Krsna- 
dvaipSyana Vyasa is Lord Narayana Himself. Who eise in 
this world could have written the great epic Mah&bharataT 

Anuccheda 16.3 


$ir i 

HR 3dNi gUH^Rqc^ || 

^ mmd hsii-rt ^ i 

m\m<{ I 

'irHfti*^ H J l c ti*j i . ll” I 

skanda eva: 

“narayanad vini$pannam jhanam krta-yuge sthitam 
kihcit tad anyatha JStam tret&yam dvapare ‘khilam 
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gautamasya nseh Aapaj jhAne tv ajhAnatam gate 
sahkfma-buddhayo deva brahma-rudra-purahsarah 
Aaranyam saranam jagmur narayanam anamayam 
tair vijhapita-karyas tu bhagavAn purusottamah 
avatimo maha-yogi satyavatyArh par Ararat 
utsannan bhagavan vedart ujjahara harih svayam” iti. 

The Skanda PurAna further states, “In Satya-yuga the knowl¬ 
edge that emanated from Lord Narayana remained pure. It 
became somewhat polluted in Treta-yuga and completely 
so in Dvapara-yuga. When ignorance had covered that 
knowledge because of Gautama R$i’s curse, the demigods 
became perplexed. Led by Brahma and Rudra, they ap¬ 
proached Lord Narayana, the Supreme Person and fault¬ 
less protector, and told Him why they had come. On the 
request of the demigods, Lord Hari then descended as the 
great yogi Vyasa, son of SatyavatT and Parasara, and re¬ 
established the forgotten Vedas." 

Anuccheda 16.4 

ft ^TR3l4; 

TpTHTisft ^ || M 

II II 

veda-Aabdenatna puranadi-dvayam api grhyate. tad evam 
itihAsa-purAna-vicAra eva Areyan iti. Tatrapi puranasyaiva 
garimA drsyate. uktam hi naradiye: 

“vedArthAd adhikam manye purAnArtham varAnarte 
vedah pratisihitAh sarve purAne natra sarhAayah 
puranam anyatha krtvA tiryag-yonim avApnuyat 
su-dAnto ‘pi su-AAnto ‘pi na gatim kvacid ApnuyAt” iti. 
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Here the word veda also indicates the ttihasas and Puranas. 
Thus it is established that studying the ttihasas and Puranas 
is supremely beneficial. And of these two, the Puranas are 
more excellent. Lord Siva confirms this in the NSradiya 
Purana: “O lovely one, l consider the Puranas more impor¬ 
tant than the Vedas because the Puranas firmly establish all 
the Vedic meanings. There is no doubt of this. One who dis¬ 
respects the Puranas will take birth as a subhuman; even if 
he can expertly control his senses and mind, he can attain 
no good destination.” 


Commentary 
- 4 $ - 

One can know a product's quality by assessing the status of 
its manufacturer. By this criterion the Puranas and ttihasas 
are supremely excellent, since they were compiled by Lord 
Narayana Himself in the form of Srila Vyasadeva. 

Here Srila Vyasa’s mind is compared to the unlimited 
sky, indicating that just as the sky accommodates all ob¬ 
jects, so Vyasa’s mind contains all knowledge. Another sig¬ 
nificance of comparing Vyasa’s mind to the sky is that both 
are the medium for sound, which is the basis of all kinds of 
knowledge. All other thinkers, both on this planet and on 
higher planets, simply make use of the knowledge Srila Vyasa 
has given. According to one Sanskrit saying, vyasocchistam 
jagat sarvam: ‘The whole world tastes the remnants of 
Vyasa's knowledge.” Any “new" idea one may find or con¬ 
ceive of already exists in his writings. TTius ail writers through¬ 
out history have borrowed from him, directly or indirectly. 

According to Parasara Muni, at the beginning of each 
Kali-yuga in the cycle of four yugas, a vyasa, or “compiler,” 
arranges the Vedas. In the present reign of Manu, Parasara 
himself was the twenty-sixth Vyasa and 6n Krsna-dvaipayana 
is the twenty-eighth. Of the twenty-eight VySsas who have 
appeared until now, Krsna-dvaipayana is special because 
He is an incarnation of Lord Narayana. He appeared on the 
request of the demigods at the end of the Dvapara-yuga, 
after a curse by Gautama Muni caused ignorance to cover 
the Vedic knowledge. 
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Chapter 171 of the VarahS Purina relates how during a 
famine Gautama Muni underwent severe austerities to please 
Lord Brahma. When Brahma offered Gautama a boon, the 
sage asked that he would be able to feed all his guests. The 
boon was granted, and benevolent Gautama fed his many 
brahmana guests tor the duration of the famine. When rains 
finally came, the brahmanas wanted to leave his hermitage. 
As is the custom, however, Gautama asked them to stay a 
little longer, and they agreed. After some time they again 
wished to leave, but once again Gautama prevailed on them 
to stay a while longer. This happened a few times. 

Determined to leave, the brShmanas devised a plan.They 
made an illusory cow and left it near Gautama's asrama. In 
the early morning, when the sage was going to bathe, the 
animal blocked his path, and to drive her away he threw a 
few drops of water at her. At the first touch of the water, the 
cow fell down dead. The brShmanas immediately raised a 
hue and cry, denouncing Gautama as a cow-killer. They 
declared, “We cannot stay here and accept food from a cow- 
killer,” and then they left for their respective residences. Later, 
Gautama performed atonement, but then by his mystic power 
he could understand that he’d been tricked. He then angrily 
cursed the brahmanas that they would lose all their Vedic 
knowledge. In this way Vedic knowledge became covered 
by ignorance during the Dvapara-yuga, and thus it was nec¬ 
essary for Vyasa to send forth the Vedas again. 

Lord Siva stated that the Puranas are more important 
than the Vedas as they explain them, yet we should not con¬ 
clude that absolutely no one should study the Vedas. Still, 
Vyasadeva’s verdict (in the First Canto, Fourth Chapter of 
the BhSgavatam ) is that people in Kali-yuga are not intelli¬ 
gent enough to understand the true message of the Vedas, 
especially since there exists no authentic disciplic succes¬ 
sion through which to acquire this understanding. We find, 
In fact, that nowadays those who attempt to study only the 
Vedas and Upanisads often take to ordinary, fruitive activi¬ 
ties or to meditation with the aim of merging into the imper¬ 
sonal Brahman.They do not come to the Vaisnava siddhanta, 
the perfect conclusion of Vedic understanding, which is 
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realization of unalloyed devotional service to the Supreme 
Personality of Godhead. The failure of modern-day students 
of the Vedas to understand this conclusion is proof that this 
message is not easy to discern in the present age. As Lord 
Krsna says in Srimad-Bh&gavatam (11.3.44), paroksa-vado 
vedo 'yam; “The Vedas speak indirectly.” Therefore, if we wish 
to learn the true conclusion of the Vedas in this age, it is 
more practical to study the Puranas. 

A serious student who wants to understand the conclu¬ 
sion of the Puranas must still approach a guru in disciplic 
succession. This basic prerequisite of Vedic study is not 
waived when one approaches the PurSrtas. indeed, Srfmad- 
Bhagavatam(1 1.3.21) emphatically declares, tasmadgurum 
prapadyeta jijnasuh sreya uttamam: “One who seriously 
wants to learn about the supreme welfare in life must take 
shelter of a bona fide spiritual master" 

Next, Srila JTva GosvdmT explains the three divisions of 
the Puranas. 


Anuccheda 17.1 

Three Divisions of the Puranas 

TO II 

ffetT: I 

% ^Rf Wl: II 

^TO #^l^'«l5flHft°l^l %3IT: I 

iiH# n” i 

skande prabhSsa -khande ca: 

“veda-van niscalam manye puran&rtham dvijottamah 
vedSh prati$\hitah sarve purane natra samSayah 
bibhety alpa-Srut&d vedo mam ayam calayisyati 
itihasa-puranais tu niscalo 'yam krtah pura 
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yan na dfstarh hi vedesu tad drstarh smrtisu dvijSh 
ubhayoryan na drstam hi tat puranaih pragiyate 
yo veda caturo vedSn sShgopanisado dvijah 
purSnam naiva janati na ca sa sySd vicaksanah” iti. 

Furthermore, the PrabhSsa-khanda of the Skanda Purana 
(5.3.121-24) states: “0 best of the twice-born, I consider 
the meaning of the Puranas to be as well established as 
that of the Vedas. Without doubt, the PurSnas give a firm 
foundation to the Vedas. Long ago, Mother Veda once be¬ 
came afraid of those who insufficiently hear from her, and 
she thought, 'This sort of person will distort my meaning.’ 
But then the Itihasas and Puranas helped Mother Veda by 
firmly establishing her meaning. What cannot be found in 
the Vedas is found in the smrti, and what cannot be found in 
either is clearly explained in the PurSnas. O learned 
brahmanas, even if a person has studied the four Vedas 
along with the Vedahgas and Upanisads, he is not consid¬ 
ered learned unless he knows the Puranas" 

Anuccheda 17.2 
m JTFTF^ 

atha purSnSnSm evarh pramanye sthite ‘pi tesam apt 
sSmastyenapracarad-rupatvan nana-devata -pratipadaka - 
pr&yatvad arvacinaih ksudra-buddhibhir artho 
duradhigama iti tad-avastha eva samSayah. 

Next, we must consider the following doubt concerning the 
status of the Puranas: Although their authority has been 
established [in the previous anucchedas ], still it is difficult 
tor the less intelligent men of the modern age to compre¬ 
hend their ultimate meaning. The reasons for this difficulty 
are that the Puranas, like the Vedas, are only partially avail¬ 
able and that the Puranas generally try to establish the su¬ 
premacy of various deities. 
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Anuccheda 17.3 

wi wi^iHftd<< pjci^ i 
«l(r«M>q ^ *fl*k«wfop &: II 
TTSRfo ^ ^iSic^nRloh TOTl f^: I 
d£GoM3 HP#* f^l^T ^ II 

wMrui: ft^prca II" ffcT I 

yad uktarh mStsye: 

“pahcahgam ca puranam syad akhyanam itarat smrtam 
sattvike$u ca kaipesu mShStmyam adhikam hareh 
tijasesu ca mahatmyam adhikam brahmano viduh 
tadvad agne& ca mShStmyam tSmasesu sivasya ca 
sahkimesu sarasvatySh pitmSrti ca nigadyate" iti. 

As stated in the Matsya Parana (53.65, 68-69): 

“A history is called a Purina 11 it has the five defining 
characteristics; otherwise it is called an Akhyana.The sattvic 
Putinas primarily glorify Lord Hari; the rajasic Puranas, Lord 
Brahmd; and the tamasic Putinas, Lord diva and Durga, 
along with Agni. The Puranas in mixed modes glorify 
Sarasvatl and the Pitas.” 

Anuccheda 17.4 

hhi?«hm? i farjm—“ sm4wii 

^|(rddl mch-cb^llftril^T II II 

attignes tat-tad-agnau pratip&dyasya tat-tad-yajnasyety 
arthah. "d/Vasya ceti ca-katic chivSyaa ca. sahkimesu 
sattva-rajas-tamo-mayesu kaipesu bahu$u. sarasvatyS 
nana-v3ny-3tmaka-tad~upaiaksitaya nanS-devat&ya ity- 
arthah. pitmarh “karmana pitr-loka” iti srutes tat-ptipaka- 
karmanam ity-arthah. 
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Here the word agni (fire) refers to the Vedic sacrifices per¬ 
formed by making offerings into various sacred fires. The 
word ca (“and") in the phrase Sivasya ca implies the wife of 
Lord Siva. SahkTme?u (“in the mixed") means “in the various 
Pur&nas in the mixed modes of sattva, rajas, and tamas 
Here sarasvatySh (“of SarasvatT’) means “of the presiding 
deity of speech" and, by implication, “of the various deities 
referred to in the numerous scriptural texts she embodies." 
According to $ruti, karmana pitr-lokah: “By fruitive activities 
one can attain the abode of the forefathers."The word pitfnam 
(“of the forefathers”) refers to the fruitive rituals meant for 
attaining the planet of the forefathers. 

Commentary 
-- 

The verse from the Matsya Parana cited in Anuccheda 17.3 
mentions five subjects that characterize a Purana. Another 
verse of the Matsya PurSna (53.65) lists those subjects: 

sarga6 ca pratisarga& ca vam6o manvantarani ca 
varh£y£nucaritart> caiva purSnath pafica-lak$anam 

The five subjects that characterize a Parana are creation, 
dissolution, genealogy, reigns of Manus, and the activities 
of famous kings. 

Anucchedas 57 and 61 of $ti Tattva-Sandarbha discuss 
these five subjects in detail. In the verses cited above from 
the Matsya Purana, the word kalpa means “scripture” or 
“Purana" This is one of the various meanings of this word, 
as listed in the MedinI Sanskrit dictionary (1.21.2): kalpa 
Sastre vidhau nyaye samvarte brahmane dine. “Kalpa means 
'scripture,’ 'rule,' ’logic,’ ’dissolution,’ and 'day of Brahma.”' 

The Puranas are divided according to the modes of mate¬ 
rial nature. The list of the Puranas belonging to each mode is 
given in the Padma Purana, Uttara-khanda (236.18-21): 

vaisnavam naradiyam ca tatha bhagavatam subham 
garudam ca tatha p3dmam varaham subha-dar&ane 
sattvikani puranani vijhayani Subhani vai 
brahmandam brahma-vaivartam markandeyam tathaiva ca 
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bhavisyarh vSmanarh br&hmarh r&jas&ni nibodha me 
matsyam kaurmarh tatha laihgart) Saivam skandam tathaiva 
ca agneyam ca sad etani tSmasSni nibodha me 

[Lord Siva said:] 0 beautiful lady, know that the Vipnu, 
Narada, Bhagavata, Garuda, Padma, and Variha 
Puranas are in the mode of goodness, the Brahmanda, 
Brahma - vaivarta, MSrkandeya, Bhavi$ya, Vamana, and 
Brahma Puranas are in the mode of passion, and the 
Matsya, Kurma, Lihga, Siva, Skanda, and Agni Puranas 
are in the mode of ignorance. 

The verses Srila Jiva cites from the Skanda PurSna Imply 
that the Puranas are as good as the Vedas and should be 
accepted as such by anyone who accepts the authority of 
the Vedas. There are many commentaries on the Vedas, but 
the Puranas are the natural commentary because they were 
compiled by the compiler of the Vedas, Srila Vyasa. There¬ 
fore even without directly studying the Vedas, one can un¬ 
derstand their message by studying the Puranas alone. On 
the other hand, study of the Vedas in this age is incomplete 
without study of the PurSnas; therefore studying the Puranas 
is even more appropriate and practical for us than studying 
the Vedas. Furthermore, the statement from the Skanda 
Purana quoted in Anuccheda 17.1—that no one can be¬ 
come learned without studying the Puranas —suggests that 
the Puranas are also more important than the Itihasas. 

But just as we meet with difficulties in studying the Vedas 
in this age, we also encounter difficulties in studying the 
Puranas. The eighteen major and eighteen minor Puranas 
constitute a vast body of literature, and there are no current 
disciplic successions or authentic commentaries for most of 
these works. Portions of some Puranas are not available, 
and other Puranas have variant readings and interpolations. 
As with the Vedas, independent study of the Puranas yields 
no clear conclusion, because each Purana seems to estab¬ 
lish a different deity as Supreme. The Biva Purana proclaims 
Lord Siva supreme, the Visnu PurSna proclaims, LordVisnu, 
and so on. For one who studies them without proper 
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guidance, the result Is confusion. Such a student will not 
know whether to worship Siva, Visnu, Devi, or some other deity. 

Srila JTva Gosv&m! gives the solution to this problem in 
the next anuccheda. 


Anuccheda 18.1 

6rImad-BhAgavatam is the Best of All Puranas 

^ ^ ^ M^lHi 

WF(' [% 1S.W] ffa, 

su^hh ” [m. ^ wiRcMd 

fad evarh sati tat-tat-kaIpa-katha -mayatvenaiva mStsya 
eva prasiddhanSm tat-tat-purananam vyavastha jnapita. 
taratamyam tu katharh syad yenetara-nimayah kriyeta? 
sattvadi-taratamyenaiveti cet “sattvat sahjayate jnanam” iti 
“sattvam yad brahma-darsanam" iti ca nyayat sattvikam 
eva puranadikarh paramartha-jhanaya prabaiam ity ayatam. 

TTiis being the case, [that PurSnas are in various modes of 
nature] the Matsya Parana classifies them into three divi¬ 
sions based on the descriptions found in them. But how can 
we determine the relative importance of the Puranas so that 
we can then learn about the other subjects under discus¬ 
sion, namely, sambandha, abhidheya, and prayojana ? If we 
use the three modes of nature as the basis for categorizing 
the Puranas, depending on such statements as “the mode 
of goodness produces knowledge” [Bg. 14.17] and ihe mode 
of goodness leads to realization of the Absolute Truth” [Bhag. 
1.2.24], we will conclude that the PurSnas and other litera¬ 
ture in the mode of goodness are superior means for gain¬ 
ing knowledge of the Absolute Truth. 
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Anuccheda18.2 

ddTft hihihi^i f^if^HeiHHHi 

ftri ? dfe d#dTft 3dF? 

^d Hmm d?idd fr^, 

ddfcdf ftofa dfifdMdd<*Kf-MHJ|34^d I 

T g c s) g 

f^ak^dJjhtSiailHWcMI^luii d<dd|U|IH-dld?d 
d^Td^td, dd: d^dT^dld ddTdld*^ ? 

tathapi paramarthe pi nana-bhangya 
vipratipadyamananam samadh&n&ya kirti syat? Yadi 
sarvasyapi vedasya puranasya cSrtha-nimayaya tenaiva 
sn-bhagavata vyasena brahma-sutram krtam, tad- 
avalokenaiva sarvo ‘rtho nimeya ity ucyate tarhi nanya- 
sutra-kara -muny-anugatair manyeta. Kim catyanta- 
gudharthanam alpaksaranarh tat-sutranam anyarthatvarh 
kascid acaksita, tatah katarad ivatra samadhinam? 

But even then, how can we reconcile the different inconclu¬ 
sive views put forward regarding the Absolute Truth? Some¬ 
one may propose study of the Vedanta-sutra as the solu¬ 
tion, claiming that Bhagavan Vyasadeva compiled the 
Vedanta-sutra to present the decisive conclusion of both the 
Vedas and the Puranas concerning the Absolute Truth. But 
then the followers of sages who wrote other sutras may be 
dissatisfied. Moreover, since the aphorisms of Vedanta are 
terse and extremely esoteric, and since they are also sub¬ 
ject to varying interpretations, someone will always express 
a contrary idea. What, then, can resolve disputes concern¬ 
ing the meaning of the Vedanta-sutra^ 

Anuccheda 18.3 

d^d d^dd^d wi^aFwft^i mi 

JTdTSTT FdR| ! dd dd "d d^JFTFTTdT 

^cPdi^dddTO^dd #d£FTdd4%lfdd dddl II II 
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tad evam sam&dheyam:—yady ekatamam eva purSna- 
laksanam apauruseyam sastrarh sarva-vedetihasa- 
pur&nSnSm artha-saram brahma -sutropajivyam ca bhavad 
bhuvi sampumam pracarad-rupam syat. satyam uktam. 
yata eva ca sarva-pramananSm cakravarti-bhutam asmad- 
abhimatam inmad-bhagavatam evodbhavitam bhavata. 

This problem could be solved if there were one scripture 
that had the characteristics of a Purana, that had no human 
origin, that presented the essence of all the Vedas, ftihasas, 
and Puranas, that was based on the Vedanta-sutra, and that 
was available throughout the land in its complete form. 

Well said, Sir, because you have reminded us about our 
revered Srimad-Bhagavatam, the emperor of all pramanas. 

Commentary 

_ rfrtfr _ 

The Matsya Purana , Chapter 53, gives the number of verses 
in each Purana and describes the benefits of donating each 
one on special days. In that same chapter Suta Gosvaml 
speaks two and a half verses containing a formula for divid¬ 
ing the PurSnas into three classes according to which one 
of the three modes of nature predominates. These three 
classes of Purana glorify various deities, and commentators 
often try to establish their own favorite among these deities 
as supreme, arguing on the basis of logic and apparently 
conclusive scriptural references. One consequence of this 
partiality is that commentators tend to denigrate those 
Puranas in a category different from their own: proponents 
of tamasic Puranas tend to reject the authority of the rajasic 
and sdttvic Puranas, and proponents of rajasic and sattvic 
Puranas likewise reject the Pur&nas outside their group. But 
there cannot actually be several Absolute Truths; therefore 
the question of which Puranic deity is the one Supreme Truth 
remains to be settled. 

For the unbiased seeker of the truth, §rDa Jiva GosvSmt 
shows how to resolve the matter. He explains that sattva, or 
the mode of goodness, is clearly superior to passion and 
ignorance, as Lord Kp$na confirms in the Bhagavad-$t& (14,17): 
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sattvat sanjayate jnanart) rajaso tobha eva ca 
pramada-mohau tamaso bhavato jfianam eva ca 

From the mode of goodness, real knowledge develops; 
from the mode of passion only greed develops; and from 
the mode Of ignorance develop foolishness, delusion, and 
ignorance. 

$nmad-Bhagavatam (1.2.24) also states, tamasas tu rajas 
tasmat sattvarn yad brahma-dar$anam: "Passion is better 
than ignorance, but goodness is best because it can lead to 
realization of the Absolute Truth." In the passage where this 
verse appears, Suta Gosvami is explaining which form of 
worship produces the ultimate good. His opinion is that one 
can achieve the ultimate good only by worshiping Lord Krsna, 
the person ificiation of pure goodness. The citation from the 
Matsya PurSna in the previous anuccheda states that the 
sattvic Puranas glorify Lord Hari, Krsna. By contrast, the 
rajasic and tamasic Puranas recommend worship of other 
deities. Such worship is in the lower modes of nature and 
does not lead to realization of the Absolute Truth. 

Thus one can tell the modal quality of a Purana by see¬ 
ing which deity it recommends for worship. Another way to 
teii is by how it commences. In a sattvic Purana a ques¬ 
tioner will approach a learned speaker and inquire from him 
about the Absolute Truth. The questioner may ask the 
speaker to elaborate on the nature of ultimate reality, the 
supreme religion for all, the ultimate benefit a human being 
can aspire for, how one should prepare for death, or a simi¬ 
lar topic. Such questions then allow the speaker of the 
Purana full freedom to explain these topics. The speaker 
who is self-realized, free from all gross and subtle material 
desires, and concerned only with the welfare of the inquirer 
and those who will hear the discourse, either then or in the 
future, then replies with answers that are specific and un¬ 
ambiguous, leaving no room for misinterpretation or confu¬ 
sion. Examples of such sattvic PurSnas include the Padma 
Purana, the Visnu PurSna, and, most prominently, the 
Bhagavata Purana, or 6rimad-Bhagavatarn. 






Anuccheda 18 


77 


In the rajasic and tamasic Puranas, however, the ques¬ 
tioners inquire about limited topics that do not address the 
ultimate concerns of life. For example, in the Liriga Purana, 
the sages at Naimisaranya ask Suta Gosvamf to narrate the 
glories of Linga, Lord Siva. Although Suta Gosvaml has fully 
realized the Absolute Truth and is perfectly competent to 
explain it, the questions here restrict him to speaking on the 
particular topic of Lihga. He is not free to explain the deeper 
meaning of life. Since all rajasic and tamasic Puranas have 
this shortcoming, they cannot be reliable sources of knowl¬ 
edge about the essential topics of sambandha, abhidheya, 
and prayojana. 

The Puranas were arranged in different modes in re¬ 
sponse to the various desires and interests of the condi¬ 
tioned souls. Nevertheless, every Purina contains glorifica¬ 
tion of Lord Hari, the Absolute Truth. Srila Veda-vyasa in¬ 
cluded this glorification so that even persons in the lower 
material modes could gradually develop interest in the Su¬ 
preme Personality of Godhead while hearing or reading the 
tamasic and rajasic Puranas. 

Someone might object that the statement cited above 
concerning the classification of the Puranas according to 
the modes does not itself come from a sattvic Purana and 
so should not be taken as authoritative. We reply that this 
classification is supported by numerous other statements 
as well, including some from such sattvic scriptures as the 
Padma Purana, which we have already cited in the previous 
anuccheda. Nor is it true that the Puranas in the lower modes 
give no valid knowledge at all, rather they give some insight 
into absolute reality, what to speak of the insights they give 
into lesser topics. In addition, no statement in the Vedic lit¬ 
erature specifically contradicts the verses cited here classi¬ 
fying the Puranas according to the modes of nature, and so 
we are left with no compelling reason to doubt the authen¬ 
ticity of this classification. 

From this analysis we can conclude that in our quest for 
the ultimate sabda-pramana we need consider only the 
sattvic Puranas. As the Padma Purana states, sSttvikS 
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moksa-dah proktah:" The Puranas in the mode of goodness 
lead to liberation.” 

But even these sattvic PurUnas have been understood 
in many ways by great thinkers. Some interpreters have found 
that they glorify the path of yoga as the best, others have 
concluded that they recommend bhakti as the highest path, 
and yet others have found that they promote the path of 
jnana (knowledge) as supreme. 

Therefore, Srila JTva GosvamT suggests the Vedanta-sutra 
as a possible basis of reconciliation. The Vedanta-sutra, writ¬ 
ten by Vyasadeva, certainly incorporates the essential un¬ 
derstanding of the Vedas and the Puranas. But we must 
also consider that the dedicated followers of other sages 
who wrote philosophical sufras, such as Gautama and 
Patarijali, might not accept the conclusions of the Vedanta- 
sutras. Even if the followers of other philsophers could be 
somehow convinced to change their minds by logical proof 
of the greater authority of the Vedanta-sutra, the situation is 
still problematic: The sutras of Vedanta are terse and eso¬ 
teric; and acSryas of various persuasions have commented 
on them in such a way that it is difficult to decide whose 
opinion agrees with that of Srila Veda-vyasa, the author. 

For the seeker who has come this far along the way but 
finds himself sinking in the marshy confusion created by the 
various scriptures and their myriad commentators, Srila JTva 
GosvamT finally points out the high ground of the Srimad- 
Bhagavatam. The Bhagavatam has the ten characteristics 
of a major Parana (discussed in Anuccheda 56); it is 
apauruseya; it is the natural commentary on the Vedanta- 
sutra and thus constitutes the purport of all the Vedas, 
Itihasas, and Puranas; it is available in its entirety; it is re¬ 
spected by all Vaisnava acaryas, and many others; it is the 
most popular of the Puranas; it has an intact tradition of 
Vaisnava commentaries; and it is the culmination of Srila 
Veda-vyasa’s literary output, being composed in His maturity. 
By establishing Srimad-Bhagavatam as the last word among 
Vedic scriptures, Srila JTva GosvamT fulfills the will of Lord 
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Sri Caitanya Mahdprabhu, who accepted the Bhagavatam 
as the “spotless Parana ” the supremely authoritative text. 

In the next anuccheda Jiva Gosvami explains that 
3rimad-Bhagavatam has not been composed by a mortal 
and that it is the natural commentary on the Vedanta-sutra. 

Anuccheda 19.1 

Srimad-Bhagavatam is the Natural 
Commentary on Vedanta-sutra 

i ^*dci i 

| 

yat khatu sarva-purana-jatam avirbhSvya brahma-sutram 
ca praniyapy aparitustena tena bhagavata nija-sutranam 
akrtrima-bhasya-bhutam samadhi-labdham avirbhavitam, 
yasminn eva sarva-sastra-samanvayo drsyate. 
Sarva-vedartha-sutra-iaksanam gayatiim adhikrtya 
pravartitatvat. 

Indeed, Lord Vyasa was not satisfied even after compiling 
all the Puranas and the Vedanta-sutra. He therefore wrote 
Srimad-Bhagavatam, which was revealed to Him in trance, 
as the natural commentary on His own sutras. In 3hmad- 
Bhagavatam we find the consistent reconciliation of all scrip¬ 
tures. That the Bhagavatam gives the essence of all scrip¬ 
tures is shown by its opening with the Gayatri mantra, the 
essential text incorporating the message of all the Vedas, 

Anuccheda 19.2 

f^f^I era ^ I 
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jflBMSIl mMh IHli H tRHT ^ifrP^ II 

3isigkri5$iiPi rfr^ ll” flrt I 

tathApi tat-svarupam mAtsye: 

“yatradhikrtya gayatnrh vamyate dharma-vistarah 
vrtrAsura-vadhopetarh tad bhAgavatam isyate 
likhitvA tac ca yo dadyad dhema-simha-samanvitam 
prau$0apadyAm paumamAsyAm sa yati paramam gatim 
atfadasa-sahasrAni puranam tat prakfrtitam* iti. 

Trie characteristics of Snmad-Bhagavatam are further de¬ 
scribed in the Matsya Purana (53.20-22): “That Parana is 
known as Snmad-Bhagavatam which explains the topmost 
principles of religion with reference to the GayatrT mantra 
and which tells of the killing of the demon Vrtra. This PurAna 
has eighteen thousand verses. 1 Whoever writes out a copy 
of Srimad-BhAgavatam, places it on a golden lion-throne, 
and presents it to a qualified person on the full-moon day of the 
month of Bhadia (August-September) will attain the supreme goal." 


Anuccheda 19.3 


-m ra” [hi. ?.?.?] 




Wf: 


'v. ^ 

ii n ii 


[HT. frqtH 


"■iHef© it is stated that SrltmdBhAgavatam has 18.000 verses. But if one counts the verses m 
the present edition they tall short of the figure by a few thousand verses. How to account for the 
difference? The solution is that one should count all the syllables in SrlmadBhAgavatam includ¬ 
ing uvaca and iti statements at the end of each chapter and divide the sum by 32. This converts 
all the verses and prose texts of £rimad Bhagavatam into Amjstup verses and the number 
comes to about 18 f 000. This is the standard system. £rirmd BhAgavatam has long prose texts 
in the Fifth Canto. They cannot be counted as individual Anuatup verses which have only 32 
Syllables 
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atm gayatri-gabdena ta t-sucaka -tad-avyabhica ri-dhfmahi- 
pada-sambatita-tad-artha evesyate sarvesSrh mantranam 
adi-rOpayas tasyah sSksSt kathananarhatvat. tad-arthata 
ca, "janmady asya yatah,” "tene bmhma hrda " iti sarva- 
loka£rayatva-buddhi-vrtti-prerakatvadi-samya f. dharma- 
vistara ity atra dharma-sabdah pamma-dharma-pamh, 
"dharmah projjhita-kaitavo ‘tm parama”ity atraiva 
pmtipaditatvSt. sa ca bhagavad-dhyanadi-iaksana eveti 
pumstSd vyaktbbhavisyati. 

Here the word gayatn indicates the meaning of the Gayatri 
mantm, which includes the word dhimahi. Dhimahi is an in¬ 
dicator of Gayatn, implying its purport; it would be improper 
to directly utter Gayatri itself, the origin of all Vedic mantms. 
The first verse of Srimad-Bhagavatam (1.1.1) alludes to the 
meaning of Gayatri by the phrases janmady asya yatah (by 
Him this universe is created, maintained, and destroyed) and 
tene brahma hrda (He revealed Vedic knowledge in the 
heart). These phrases express the same meaning as Gayatri, 
by describing the Lord as the basis of ail the universes and 
as He who inspires everyone’s intellect. 

The word dharma in the compound dharma-vistara re¬ 
fers to the supreme religion, as expressed in the Bhagavatam 
by the words dharmah projjhita-kaitavo 'fra paramah ( Bhag . 
1.1,2): 'Ihe supreme religion, devoid of all cheating propen¬ 
sities.” And, as will become clear in upcoming anucchedas, 
this dharma is indeed characterized by meditation on the 
Supreme Personality of Godhead. 

Commentary 

_ tjrth _ 

Srimad-Bhagavatam contains the story of its own appear¬ 
ance as the crowning achievement of Srila Vyasadeva’s lit¬ 
erary efforts. First Srila Vyasadeva arranged the four Vedas, 
and then he composed the great epic Mahabhamta for the 
benefit of women, sudras, and others who cannot study the 
Vedas. Next he compiled the Puranas, the natural commen¬ 
taries on the Vedas, and then he provided the essence of 
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the Vedas and Puranas in the Vedanta-sutras. But even af¬ 
ter all this literary output, Veda-vyasa felt discontented, al¬ 
though he did not know why. Then his spiritual master, Narada 
Muni, came to his rescue: 

jijnasitarh su-sampannam apt te mahad adbhutam 
krtavan bharatarh yas tvam sarvartha-paribrmhitam 

You have completed your inquiries and studies properly. 

You have prepared a great and wonderful work, the 
Mahabharata, which elaborately explains the various 
goals of life. (Shag. 1.5.3). 

yatha dharmadayas cartha muni-varyanukirtitah 
na tatha vasudevasya mahima hy anuvarnitah 

O great sage, as you have broadly described the four 
human goals beginning with religious performances, you 
have not in the same way described the glories of the 
Supreme Personality, Vasudeva (Bhag. 1.5.9). 

On Narada Muni’s instruction, SrTIa Vyasa meditated, and 
while he was in trance Brimad-Bhagavatarn was revealed to 
him. Thus it is clear that Bnmad-Bhagavatam, which gave 
solace to Vyasadeva, is knowledge descended from the tran¬ 
scendental realm. In upcoming anucchedasB rJJTva will show 
that it is also the natural commentary on the Vedanta-sutra. 

Various Puranas mention the relationship between 
Brimad-Bhagavatam and the GayatrT mantra. GayatrT is con¬ 
sidered the essence of the Vedas and is supposed to be 
recited at dawn, noon, and dusk by every twice-born person 
( brahmana, ksatriya, or vaisya). According to SrTdhara SvamT 
in Bhavartha-dJpika, Srimad-Bhagavatam begins with the 
GayatrT mantra. Commenting on the first verse of the 
Bhagavatam, he writes, dhlmahiti gayatrya prarambhena ca 
gayatry-akhya-brahma-vidya-rupam etat puranam iti 
darsitam: ‘That the GayatrT phrase indicated by the word 
dhlmahi begins this Purana shows that this work has the 
nature of the brahma-vidya [Vedic knowledge of the Su¬ 
preme] called GayatrT.” Because $rimad-Bhagavatam is 
based on GayatrT, the cream of the Vedas, it explains the 
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topmost principles of religion. The Bhagavatam (1 .1 .3) thus 
calls itself “the ripened fruit of the wish-fulfilling tree of the 
Vedasf (nigama-kalpa-taror galitam phalam). 

The recitation of GayatrT and other Vedic mantras is gov¬ 
erned by strict rules regarding the person, time, place, and 
purity of the chanter, but such restrictions do not apply to 
Srimad-Bhagavatam. Since anyone may read the 
Bhagavatam, strictly speaking it would be improper for the 
GayatrT mantra to appear there in its original form. GayatrT is 
among the Vedic mantras, which only the twice-born are 
allowed to chant. That is why SrTIa Vyasadeva expressed 
the form and idea of GayatrT in the Bhagavatam without us¬ 
ing the actual mantra. Only one word from GayatrT, dhfmahi, 
has been kept to indicate his intention, because it is a com¬ 
pulsory word in the mantra and carries its essence. 

Another reason Vyasa did not write the original GayatrT 
in S nmad-Bhagavatam is that doing so would have invited 
misinterpretation. Various schools of thought have explained 
GayatrT differently—as a meditation on impersonal Brahman, 
on the sun, on the fire-god, on Lord Siva, and so forth. Only 
rarely is it understood as a meditation on the Supreme Per¬ 
sonality of Godhead, Vasudeva. But in Srimad-Bhagavatam, 
SrTIa Vyasadeva’s own commentary on the Vedanta-sutra, 
Vyasadeva delivers the complete and unambiguous mean¬ 
ing of GayatrT in the opening verse. He reveals that GayatrT 
is a meditation on the Supreme Personality of Godhead and 
His eternal consort, SrT Radhika. This meditation is indeed 
the highest dharma. In Anuccheda 105 of Sr/ Paramatma- 
Sandarbha, SrTIa JTva GosvamT will explain the GayatrT man¬ 
tra in detail, and in the Krsna-Sandarbha he will give a thor¬ 
ough analysis of the Bhagavatam’s first verse as a medita¬ 
tion on SrT SrT Radha-Krsna. 

* m w 

In the next anuccheda of the Tattva-Sandarbha, Srila JTva 
GosvamT further introduces the S nmad-Bhagavatam, de¬ 
scribing its distinguishing features and supporting his state¬ 
ments with scriptural references. 
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Anuccheda 20.1 

The Characteristics of SrImad-BhAgavatam 

“q?liRl<£rH I 

“UKMdH *cMHI ^ 3 Ff=fcFRT: I 

Hc^dl-dl&cj HlW PTcFj; II 

foRqcqi 3l” §rqiR, ^ I 

“3T5T^re^#l wi dcH^(Md*f I 
d«lq+iP'iH<i«l ^ q-^HiPi I 

£ram skande prabhasa-khande ca—“yatradhikrtya 
gayatnm” ity-adi “sarasvatasya kalpasya madhye ye syur 

naramarah / tad-vrttantodbhavam loke tac ca 

• * 

bhagavatarh smrtam/likhitva tac ca” ity-adi ca.- 
“astedaSa-sahasrani puranarh tat prakirtitam” iti. Tad 
evam agni-purane ca vacanani vartante. 

In the Skanda Purana ( Prabhasa-khanda 7.1.2.39-42) we 
find a description of Snmad-Bhagavatarn similar to the one 
in the Matsya Purana: “The Purana known as Srimad- 
Bhagavatam recounts the deeds of humans and demigods 
in the Sarasvata-kalpa, explains the supreme religion in terms 
of GayatrT, and narrates the slaying of Vrtrasura. It has eigh¬ 
teen thousand verses_Whoever writes out a copy of the 

Bhagavatam, places it on a golden lion-throne, and presents 
it to someone on the full-moon day of the month of Bhadra 
will attain the supreme destination.” 

These verses are also found in the Agni Purana (272.6,7). 

Anuccheda 20.2 

<FF3^ [3#3 1. 
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ffka-krdbhih pramanl-krte puranantare ca 
“grantho ‘stadasa-sahasro dvada&a-skandha-sammitah 
hayagriva-brahma-vidya yatra vrtra-vadhas tatha 
gayatrya ca samarambhas tad vai bhagavatam viduh. iti. 

Yet another Purana, cited by the Bhagavatam commentator 
Sridhara Svami [Bhavartha-dipika 1.1.1], describes the char¬ 
acteristics of Srimad-Bhagavatam thus: ‘The Purana known 
as Srimad-Bhagavatam has eighteen thousand verses divided 
into twelve cantos, begins with GayatrT, describes the Hayagrfva- 
brahma-vidya, and narrates the slaying of Vrtrasura.” 

Anuccheda 20.3 

ffcf 

I qd, mM ^FT” 

[*TT. SXW] JrfeRFJ, HlWw4u|) anaflRIFSBSI; 

r3T ^WTOT«l4oFd4l: I 

Ag *v 

WF4 elgjfcjlg ll” 

ffrt HlfoMr^rTSM^ 3frt I 

atra “hayagriva-brahma-vidy” eti vrtra-vadha-sahacaryena 
narayana-varmaivocyate. hayaghva-sabdenatrasva-6ira 
dadhlcir evocyate. tenaiva ca pravartita narayana- 
varmakhya brahma-vidya. tasyasva-sirastvam ca sasfhe — 
“yad va asva-siro nama”ity atra prasiddharh, narayana- 
varmano brahma-vidyatvam ca: “etac chrutva tathovaca 
dadhyahh atharvanas tayoh / pravargyam brahma-vidyam 
ca sat-krto ‘satya-sahkitah” iti svami-Skotthapita-vacanena ceti. 

The Hayagriva-brahma-vidya mentioned here (meaning “the 
doctrine of the Supreme taught by Hayagriva”), is “the Armor 








86 


Sri Tattva-Sandarbha 


of Narayana” ( Narayana-varma ), since it is narrated in the 
same context as the killing of Vrtra. The word haya-griva 
here refers to Dadhici, the sage with a horse’s head. He 
taught the knowledge of Brahman called Narayana-varma. 
His accepting a horse’s head and receiving the name 
Asvasira are mentioned in the Sixth Canto of the Srimad- 
Bhagavatam (6.9.52), where these words are spoken: “he 
who has the name Asvasira.” From a verse Srldhara SvamI 
cites in his commentary on this text of the Bhagavatam 
(6.9.52), we get further confirmation that the Narayana-varma 
is in fact a standard teaching about the Absolute: “Upon 
hearing this and feeling honored, Dadhici, anxious not to 
break his promise, instructed the twin AsvinT-kumaras in the 
knowledge of the Pravargya sacrifice and Brahma-vidya.” 

Anuccheda 20.4 

^ 

“Wi & HTTO ^ ^ I 

“Till 

qferToq II” 

srlmad-bhagavatasya bhagavat-priyatvena 
bhagavatabhlstatvena ca parama-sattvikatvam. yatha 
padme ambarlsarh prati gautama-prasnah: 

“puranam tvarh bhagavatam pafhase purato hareh 
caritrarh daitya-rajasya prahladasya ca bhu-pate” 
tatraiva vyanjulJ-mahatmye tasya tasminn upadesah: 
“ratrau tu jagarah karyah srotavya vaisnavJ katha 
glta nama-sahasrarh ca puranam suka-bhasitam 
pathitavyam prayatnena hareh santosa-karanam” 
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Since Snmad-Bhagavatam is pleasing to the Supreme Lord 
and is His devotees’ favorite book, it is the supremely sattvika 
scripture. As stated in the Padma Purana, in Gautama Rsi’s 
question to Maharaja Ambarisa, “O lord of the earth, do you 
recite the Bhagavata Purana before the Deity of Lord Hari, 
especially the history of the king of the demons, Prahlada 
Maharaja?” ( Padma Purana, Uttara-khanda 22.115). 

Again, in the section glorifying the vow of VyanjulT Maha- 
dvadasl of the Padma Purana, Gautama further instructs 
Ambarisa: “One should stay awake throughout that night and 
hear scriptures that narrate stories of Lord Visnu and His 
devotees, especially Bhagavad-gJta, the thousand names 
of Lord Visnu, and the Purana narrated by Sukadeva [Snmad- 
Bhagavatam], One should recite these with care, since they 
are pleasing to Lord Hari.” 


Anuccheda 20.5 
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tatraivanyatra: 

“ambarisa suka-proktam nityam bhagavatarh srnu 
pathasva sva-mukhenapi yadicchasi bhava-ksayam” 
skande prahlada-samhitayarh dvaraka-mahatmye: 
“srl-bhagavatarh bhaktya pathate hari-sannidhau 
jagare tat-padam yati kula-vmda-samanvitah” 


And elsewhere in the Padma Purana we find this statement: 
“O Ambarisa, if you wish to end your material existence, then 
every day you should hear the Bhagavatam that was nar¬ 
rated by Sukadeva, and you should also recite it yourself.” 

Finally, we find the following statement in the Prahlada- 
samhita of the Skanda Purana, in the section describing the 
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glories of Dvaraka: “A person who stays up [on the night of 
EkadaSi] and recites Srimad-Bhagavatam with devotion be¬ 
fore the Deity of Lord Hari goes to the Lord’s abode along 
with all his family members.” 

Commentary 

' rffife _ 

In this anuccheda Jiva GosvdmT gives special attention to 
identifying Srimad-Bhagavatam. He does this because some 
scholars of his time held that the Devi Bhagavatam, rather 
than Srimad-Bhagavatam, was actually the Bhagavatam glo¬ 
rified in the Puranas. Like the Srimad-Bhagavatam, the Devi 
Bhagavatam is a Purana with twelve cantos, 18,000 verses, 
and an account of Vrtrasura’s death, although its account of 
how Vrtra was killed differs from the one in Srimad- 
Bhagavatam. Also, when some traditional scholars read in 
the Puranas that on the full-moon day of the month of Bhadra 
one should donate the Bhagavatam mounted on a golden 
lion ( hema-sirhha ), they take this to mean the Devi 
Bhagavatam. This seems quite fitting, since DevT, or Durga, 
rides on a lion. (In the case of Srimad-Bhagavatam, hema- 
sirhha is understood to mean “golden lion-throne.’’) 

SrTIa JTva GosvamT solves the controversy by citing ref¬ 
erences that list distinctive features of Srimad-Bhagavatam: 
it begins with the GayatrT mantra, it contains the Hayagriva- 
brahma-vidya, the events it narrates happened in the 
Sarasvata-kalpa, and it was first spoken by Sri Sukadeva 
GosvamT to ParTksit Maharaja. JTva GosvamT further supports 
his opinion by quoting from the Bhavartha-dipika, Sridhara 
Svamfs commentary on Srimad-Bhagavatam. 

The Devi Bhagavatam opens with a statement that ap¬ 
pears to be based on GayatrT: orh sarva-caitanya-ruparh tarn 
adyarh vidyarh ca dhimahi, buddhim ya nah pracodayat. 
There are two reasons this statement should not be equated 
with GayatrT: First, nothing in it corresponds to the words 
savituh, varenyam, and bhargas from GayatrT (while in 
Srimad-Bhagavatam 1.1.1 there is such a correspondence). 
Second, this statement is a meditation on DevT, but as Sri 
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JTva will show in the next anuccheda, the object of meditation 
in GayatrT is the Supreme Personality of Godhead, Lord Visnu. 

Like Brimad-Bhagavatam, the Devi Bhagavatam also 
narrates the killing of Vrtrasura, but in this account Indra 
kills Vrtra with ocean foam empowered by Devi. Vftrasura 
performed severe penances for hundreds of years to please 
Lord Brahma. When Brahma appeared before him and of¬ 
fered a boon, Vrtra asked that he would not be slain by any 
weapon made of iron or wood, or one that was dry or wet. 
After Lord Brahma granted this boon, Vrtra attacked Indra 
and defeated him. Indra subsequently took help from Lord 
Visnu, who entered Indra’s thunderbolt and advised him to 
take the help of Devi and make a truce with Vrtra. Indra then 
apparently befriended Vftrasura. But one day at dusk Indra 
surprised Vrtrasura on a beach and slew him with his thun¬ 
derbolt covered with foam, which is not a weapon of iron or 
wood and is neither wet nor dry. 

The Devi Bhagavatam also makes no mention of the 
Hayagnva-brahma-vidya (the Narayana-varma). For all these 
reasons it is clear that the Bhagavatam referred to in the 
verse cited by Sridhara SvamT is not the Devi Bhagavatam. 

HemadrI, Ballalsena, Govindananda, Raghunandana, 
Gopala Bhatta Gosvami, and Sanatana Gosvami have each 
written noteworthy dharma-sastras (books and essays on 
religious duties), in which they quote frequently from the 
Brim a d-Bha ga va tam but never from the Devi Bhagavatam. 
Ballalsena states in Dana-sagara that only a few verses of 
Bhagavatam specifically recommend acts of charity. In con¬ 
trast, the entire thirtieth chapter of the Devi Bhagavatam’s 
Ninth Canto deals exclusively with the glories of giving vari¬ 
ous kinds of charity. In addition, with the exceptions of 
Ramanujacarya and Nilakanthacarya, all the great saintly 
commentators on Prasthana-trayi 1 either wrote about 
Brimad-Bhagavatam directly or at least cited it as a stan¬ 
dard reference in their books. By contrast, neither Sankara, 
Madhvacarya, Vallabha, Lord Caitanyadeva, or any other 


^ Literally "three basic scriptures." They include the eleven principal Upanisads, the Vedanta- 
sutra, and the Bhagavad-gfta. 
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notable acarya ever cited the Devi Bhagavatam to support 
or prove any ot their important statements. 

The ninety-sixth chapter of the first part of the Naradlya 
Purana lists the topics of all twelve cantos of the Bhagavatam 
in order. This list fits Snmad-Bhagavatam, not Devi Bhagavatam. 
The Padma Purana (Uttana-khanda 193.3) states: 

purane$u tu sarvesu srlmad-bhagavatam param 
yatra prati-padarh krsno giyate bahudharsibhih 

Among all the Puranas, Siimad-Bhagavatam is the best. 

In every line great sages glorify Lord Krsna in various ways. 

All this leaves no doubt that the Bhagavatam mentioned in 
the quoted Puranic verses is Shmad-Bhagavatam. Srlmad- 
Bhagavatam and other Puranas mention a demon named 
Hayagriva, and there is also an incarnation of Lord Visnu 
called Hayagriva, who had a horse’s head. But because the 
Hayagriva mentioned in this section of Tattva-Sandarbha is 
connected with the slaying of the demon Vrtra, Srlla JIva 
GosvamI has identified him as the sage Dadhlci. As told in 
the Sixth Canto of Srimad-Bhagavatam, after Vrtra had con¬ 
quered the demigods they approached Lord Visnu for help. 
The Lord advised the chief of the demigods, Indra, to ap¬ 
proach Dadhlci and ask him for his body, which had been 
made firm by vows, penances, and knowledge of Brahman. 
The Lord told Indra to fashion from Dadhici’s bones a thun¬ 
derbolt strong enough to kill Vrtrasura. 

Dadhlci had previously taught the knowledge of Brah¬ 
man to the Asvini Kumara twins, although Indra had earlier 
forbidden him to teach them transcendental knowledge on 
the grounds that their medical profession disqualified them. 
Indra had threatened to behead Dadhlci if he disobeyed, 
but Dadhlci had already promised to teach the twins. The 
Asvini Kumaras had solved Dadhici’s dilemma surgically: they 
severed his head and grafted a horse’s head in its place, 
knowing that Indra would eventually cut off that head and 
enable them to restore Dadhici’s original head. Dadhlci then 
instructed them through the horse’s head. Dadhlci became 
known as Hayagriva or ASvasira (horse-headed one), and 
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the transcendental knowledge he imparted became famous 
as the Hayagriva-brahma-vidya. 

As expected, Indra later severed DadhTci’s horse head 
and the AsvinT Kumaras restored his original head.Then, on 
the request of the demigods, DadhTci offered his body to 
Indra, who used his bones to make a thunderbolt with which 
he killed Vrtrasura. DadhTci had taught Tvasta the same 
knowledge he had previously taught the AsvinT Kumaras, 
and Tvasta in turn taught it to his son Visvarupa. Visvarupa 
taught it to Lord Indra as the “Narayana Armor,” which helped 
Indra defeat Vrtrasura. Thus the HayagrTva referred to here 
is DadhTci, and the Brahma-vidya is the Narayana Armor. 
This is all described in the Sixth Canto of Srimad-Bhagavatam, 
along with the commentaries of the Vaisnava acaryas. 

Anuccheda 20.5 has the term suka-proktam, “recited by 
Sfi Suka.” From this we should not infer that verses Sukadeva 
GosvamT did not speak, such as the First Canto, are not part 
of Srimad-Bhagavatam. The Bhagavatam Vyasa revealed 
was complete, including future events and future statements 
by Suta and Saunaka. Since Srimad-Bhagavatam has been 
identified as having eighteen thousand verses and opening 
with a verse based on the GayatrT mantra, it must be that its 
first verse begins janmady asya yatah and its last one ends 
with tarn namami harirh param. 

Of the eighteen Puranas, six are meant for persons in 
the mode of ignorance, six for those in the mode of passion, 
and six for those in the mode of goodness, but the Srimad- 
Bhagavatam occupies a place of honor even among the 
sattvic Puranas. It is considered nondifferent from Krsna, 
the Supreme Personality of Godhead, and therefore it is 
parama-sattvika, a manifestation of pure goodness without 
any tinge of the material modes. Hareh santosa-karanam: it 
is pleasing to Hari, the transcendental Lord, who cannot be 
pleased by anything material. It is relished by His devotees, 
who scoff at the bliss of liberation, what to speak of the plea¬ 
sure derived from reading something mundane. For this rea¬ 
son the sage Gautama recommends reciting Srimad- 
Bhagavatam on EkadasT, which is also called Hari-vasara, 
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the day of Lord Hari. As the Skanda Purana ( Visnu-khanda 
6.4.3) states: 

£ rimad-bhagavatasyatha Srimad-bhagavatah sada 
svarupam ekam evasti sac-cid-ar>anda-lak$anam 

Srimad-Bhagavatam and the Personality of Godhead are 
always of the same nature—possessed of eternal 
existence, full knowledge, and complete bliss. 

The Padma Purana ( Uttara-khanda 198.30) confirms this, 
srlmad-bhagavatakhyo ‘yam pratyaksah krsna eva hi: ‘With¬ 
out a doubt Srimad-Bhagavatam is directly Lord Krsna.” 

That Srimad-Bhagavatam is nondifferent from Lord Krsna 
is confirmed in the Bhagavatam itself (1.3.43), where Suta 
GosvamT states that after the Lord’s disappearance the 
Bhagavatam appeared as His representative to enlighten 
the ignorant people of Kali-yuga. The Padma Purana also 
confirms the oneness of the Bhagavatam and the Lord by com¬ 
paring the various cantos with Kisna’s limbs: 

padau yadiyau prathama-dvitfyau trtiya-turyau kathitau yad-uru 
nabhis tatha pahcama eva $a$tho bhujantararh dor-yugalam tathanyau 

kanthas tu rajan navamoyacByo mukharavindarh dasamarh praphullam 
ekadaSo ya£ ca lalafa-pattam siro ‘pi yad dvadasa eva bhati 

namami devarh karuna-nidhanarh tamala-varnarh suhitavataram 
apara-sarhsara-samudra-seturh bhajamahe bhagavata-svarupam 

The First and Second Cantos of the Bhagavatam are 
Lord Krsna’s feet, and the Third and Fourth Cantos are 
His thighs. The Fifth Canto is His navel, the Sixth Canto 
is His chest, and the Seventh and Eighth Cantos are His 
arms. The Ninth Canto is His throat, the Tenth His 
blooming lotus face, the Eleventh His forehead, and the 
Twelfth His head. 

I bow down to that Lord, the ocean of mercy, whose 
color is like that of a tamala tree and who appears in this 
world for the welfare of all. I worship Him as the bridge 
for crossing the unfathomable ocean of material existence. 
Srimad-Bhagavatam has appeared as His very self. 

Next Srila JTva GosvamT demonstrates that $rimad- 
Bhagavatam is the natural commentary on the Vedanta-sutra. 
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SrImad-Bhagavatam Establishes 
the Meaning of MahAbhArata 

3J#Si d<iH£N|U|i || 
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garude ca: “pumah so ‘yam atisayah 
artho yam brahma-sutranam bharatartha-vinimayah 
gayatn-bhasya-rupo ‘sau vedartha-paribrmhitah 
puranUnarh sama-rupah saksad bhagavatoditah 
dvadasa-skandha-yukto ‘yam sata-viccheda-samyutah 
grantho ‘stadasa-sahasram srl-bhagavatabhidhah” iti. 

And the Garuda Purana states: 

‘This Snmad-Bhagavatam is the most perfect Purana. 
It is the natural commentary on the Vedanta-sutra, it estab¬ 
lishes the meaning of the MahSbharata, it is a commentary 
on Gayatri, it explains and expands the meaning of the Vedas, 
it is the Sama Veda of the Puranas, and it was spoken by 
the Supreme Lord Himself. It has twelve cantos, hundreds 
of chapters, and eighteen thousand verses.” 

Anuccheda 21.2 
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brahma-sutranam arthas tesam akrtrima-bhasya-bhuta ity 
arthah. purvarh suksmatvena manasy avirbhutam, tad eva 
sahksipya sutratvena punah prakatitarh, paScad 
vistirnatvena saksSt 6ri-bh£gavatam iti. tasmat tad- 
bha?ya-bhute svatah-siddhe tasmin saty arvacinam anyad 
anyesam sva-sva-kapola-kalpitam tad-anugatam 
evadaranJyam iti gamyate. 

Here the words brahma-sutranam arthah mean that Srimad- 

* 4 

Bhagavatam is the natural commentary on the Vedanta- 
sutra. The Bhagavatam first appeared in the heart of Sri 
Vyasadeva in a subtle form. He then summarized it in the 
form of the VedSnta-sutra, and later he expanded it into 
Srimad-Bhagavatam as we know it. Since the Vedanta-sutra 
already has a natural commentary in Shmad-Bhagavatam, 
whatever recent commentators have produced from their 
own brains should be taken seriously only when it is faithful 
to the version of Shmad-Bhagavatam. 


Anuccheda 21.3 
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“bharatartha-vinimayah”: 

*himayah sarva-sastranarh bharatam parikirtitam 
bharatam sarva-vedas ca tulam aropitah pura 
devair brahmadibhih sarvair rsibhis ca samanvitaih 

w * + T 

vyasasyaivajhaya tatra tv atiricyata bharatam 
mahattvad bhara-vattvac ca mahabharatam ucyate” 
ity-ady-ukta-laksanasya bharatasyartha-vinirnayo yatra sah. 
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Concerning the phrase bharatartha-vinirnayah (Srimad- 
Bhagavatam establishes the meaning of the Mahabharata), 
we find the following verses describing the importance of 
the Mahabharata in the Mahabharata itself ( Adi-parva 1.272- 
274): ‘The MahSbhSrata is glorified because it contains the 
conclusions of all scriptures. Long ago, on the request of 
SrTIa Vyasa, Lord Brahma and the other demigods came 
together with all the great sages and placed the Mahabharata 
on one side of a scale and the entire Vedas on the other. 
The Mahabharata, it turned out, weighed more because of 
its greatness ( mahattva) and heaviness ( bhara-vattva ). For 
this reason it is called Maha-bhirata." The message of the 
Mahabharata, whose importance is as described here, is 
made clear in the text of Srimad-Bhagavatam. 

Anuccheda 21.4 

3TFT$q II 
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sri-bhagavaty eva tatparyam hy tasyapi. tad uktarh moksa- 
dharme narayanlye sh-veda-vyasarh prati janamejayena: 
“idam sata-sahasrad dhi bharatakhyana-vistarat 
amathya mati-manthena jhanodadhim anuttamam 
nava-nJtam yatha dadhno malayac candanarh yatha 
aranyam sarva-vedebhya osadhibhyo ‘mrtarh yatha 
samuddhrtam idarh brahman kathamrtam idam tatha 

4 * 

tapo-nidhe tvayoktarh hi narayana-kathasrayam iti. 
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Another reason the Srimad-Bhagavatam establishes the 
meaning of the Mahabharata is that the message of both 
culminates in the Supreme Lord alone. That this is true of 
the Mahabharata is evinced in the Narayanlya section of 
the Mahabharata’s Moksa-dharma portion, where 
Janamejaya says to §rila Vyasadeva: “O brahmarta, abode 
of austerities, just as butter can be extracted from yogurt, 
sandalwood from the Malaya mountains, the Upanisads from 
the Vedas, and life-giving nectar from herbs, so by Your churn¬ 
ing the ocean of the highest knowledge with the rod of Your 
intelligence, this Narayanlya has been extracted from the 
hundred thousand verses of the Mahabharata. The narra¬ 
tions of the Narayanlya are related to Lord Narayana and 
are sweet like nectar'’ ( Mahabharata, Moksa-dharma 343.11 -14). 

. Commentary 

_rfftir _ 

Srimad-Bhagavatarn is one of the eighteen Puranas, but SrTla 
Vyasadeva wrote it after compiling the essence of the Vedas 
in the Vedanta-sutra and after composing the Mahabharata 
and Puranas. But if the eighteen Puranas had already been 
compiled, does this make Srimad-Bhagavatam the nineteenth? 

In Anuccheda 21.2 6rila Jiva GosvamT explains that this 
is not the case. Srimad-Bhagavatam appeared first to Srila 
Vyasa in a concise form, as one of the eighteen Puranas, 
and he composed the Vedanta-sutra on the basis of this 
first edition of the Bhagavatam. Later, when He sat in trance 
in pursuance of Narada Muni’s order, the expanded form of 
the Srimad-Bhagavatam was revealed to Him as the natural 
commentary on the Vedanta-sutra. Srimad-Bhagavatam and 
the Vedanta-sutra share the same subject, the Absolute 
Truth, and they describe the same principles of sambandha 
(the relationship between the soul and God), abhidheya (the 
process of attaining the supreme goal), and prayojana (the 
supreme goal, perfect devotion to the Lord). Many acaryas 
and scholars later wrote commentaries on the Vedanta-sutra, 
but only those commentaries that agree with Srimad- 
Bhagavatam —such as those of Ramanujacarya, Madhvacarya, 
and Baladeva Vidyabhusana—are bona fide. 
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Suta GosvamI alludes to Veda-vyasa’s composing two 
editions of the Srimad-Bhagavatam: 

sa sarhhitam bhagavatJrti krtvanukramya catmajam 
Sukam adhyapayam asa nivrtti-niratarh munih 

The great sage Vyasadeva, after compiling Srimad 
Bhagavatam and revising it, taught it to His own son, Sri 
Sukadeva GosvamI, who was already absorbed in self- 
realization (Bhag. 1.7.8). 

Commenting on this verse, 6rila Visvanatha CakravartT 
Jhakura writes, atas tadaiva purva-nirmitasyaiva sri- 
bhagavatasyanukramanam: ‘The word anukramya in this 
verse means that Veda-vyasa compiled a new edition of the 
already existing Srimad-Bhagavatam” 

Anuccheda 21.3 relates how the Mahabharata was once 
shown to be literally heavier than the Vedas. This came about 
because the Mahabharata, using simple narrations, elabo¬ 
rated upon and lucidly explained the concise and cryptic 
subject matter of the Vedas. Vyasadeva makes this point in 
the Mahabharata (Adi Parva 1.62): 

brahman veda-rahasyam ca yac canyat sthapitarh may a 
sangopanisadarh caiva vedanarh vistara-kriya 

Lord Brahma, in this great work [Mahabharata] I have 
included the secret essence of all the Vedas and of all 
other scriptures as well. It explains in detail the Upanisads 
and the six corollaries and the Vedas. 

Originally the Mahabharata had six million verses, but at 
present only one hundred thousand are available on earth. 
The rest can be found on higher planets, where people have 
life spans and memories suitable for absorbing such large 
amounts of information. The distribution of the 
Mahabharata's verses is mentioned in the Mahabharata it¬ 
self {Adi-parva 1.106-107): 

sastirh sata-sahasrani cakaranyarh sa sarhhitarh 
trimsac chata-sahasrarh ca deva-loke pratisthitam 

pitrye pahcadaSa proktarh gandharvesu caturdaSa 
ekarh Sata-sahasram tu manusesu pratisthitam 
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Then SrTIa Vyasadeva compiled another samhita 
[Mahabharata], containing six million verses. Of these, 
three million are present in the heavenly planets, one 
and a half million on the planet of the forefathers, and 
one million four hundred thousand on the planet of the 
Gandharvas. The remaining one hundred thousand 
verses are available among human beings. 

Although abridged, the version of Mahabharata on this planet 
is the longest epic ever written. So, due to the profundity of 
its topics ( mahattva ) and its great weight (bhara-vatva) it is 
known as Mahabharata. 

The Mahabharata is more versatile than the Vedas be¬ 
cause the restrictions that apply to studying the Vedas are 
absent with the Mahabharata. Anyone may read and enjoy 
the Mahabharata, regardless of social position or gender. 
However, only the Moksa-dh$rma and a few other sections 
of the Mahabharata directly glorify Lord Narayana as su¬ 
preme. Other sections mainly deal with a mixture of topics, 
such as fruitive rituals, politics, and charity. By contrast, 
Srimad-Bhagavatam avoids all topics not related to the glo¬ 
ries of the Supreme Personality of Godhead. The entire 
Bhagavatam speaks only about the glories of the Supreme 
Lord, and this exclusive focus makes it superior to the 
Mahabharata. Thus it has been said, “ Siimad-Bhagavatam 
establishes the meaning of the Mahabharata.” 

In the next anuccheda , Sffla JTva GosvamT cites further 
proof that the Bhagavatam is the essence of all Vedic litera¬ 
ture and the topmost pramana. 

• Anuccheda 22.1 

SrIMAD-BhAGAVATAM IS THE 

Essence of all Vedic Literature 
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1 II ffrl [HI. 

tatha ca trtiye: 

“munir vivaksur bhagavad-gunanam sakhapi te bharatam 
aha krsnah yasmin nmarii gramya-kathanuvadair 
matir grhlta nu hareh kathayam 

Similarly, the Third Canto of Snmad-Bhagavatam (3.5.12) 
confirms that the Snmad-Bhagavatam establishes the mean¬ 
ing of the Mahabharata: 

“Your friend, the great sage Krsna-dvaipayana Vyasa, 
has already described the transcendental qualities of the 
Lord in His great work the Mahabharata. But the whole idea 
is to draw the attention of the mass of people to krsna-katha 
through their strong affinity for hearing mundane topics.” 

Anuccheda 22.2 
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(atha krama-prapta vyakhya. tasmad) gayatn-bhasya-rupo 
‘sau. tathaiva hi visnu-dharmottaradau tad-vyakhyane 
bhagavan eva vistarena pratipaditah. atra “janmady asya” 
ity asya vyakhyanarh ca tatha darsayisyate. 

That the Snmad-Bhagavatam is a commentary on Gayatri 
is shown in the Visnu-dharmottara Purana, which elaborately 
demonstrates, in its explanation of the Gayatri mantra 
( Prathama-khanda 165), that the object of meditation in the 
Gayatri is the Supreme Lord. We shall provide similar proofs 
that the Snmad-Bhagavatam is a commentary on Gayatri 
when we comment on the Bhagavatam’s first verse (begin¬ 
ning janmady asya). 
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Anuccheda 22.3 

WTHT H1WT:4^ HIW H ^ I 3RFFI 

\3 V -o ' 

[ 3 .*.? 5 . 8 °, 8 ?, 83 , 88 , 33 ] 
“SEI^Sq I 

^ ^ frFst ^ *TPFFT ^ II 
^gf H t^T# ^TTF^ TO ^ I 

^jt ^ ^ H %: sroxnw II 

^ ^ ^%5T I 

^ f^: AS ^ II 

^ ftt wm i 

3TST^WFTRf ^ VilHlft if fft I 

“ vedartha-paribrmhitah—vedarthasya paribrmhanam 
yasmat. tac coktam — “itihasa-puranabhySm” ity-adi. 
“purananam sama-rupah”—vedesu sSma-vat 
sa tesu srestha ity arthah. ata eva skande visnu-khande: 
“Sata&o ‘tha sahasrais ca kim anyaih §astra-sahgrahaih 
na yasya tisthate gehe sastram bhagavatam kalau 
katharh sa vaisnavo jheyah sastram bhagavatam kalau 
grhe na tisthate yasya sa viprah sva-pacadhamah 
yatra yatra bhaved vipra sastram bhagavatam kalau 
tatra tatra harir yati tridasaih saha nSrada 
yah pathet prayato nityarh Slokam bhagavatam mune 
astadasa-purananam phalam prapnoti manavah” iti. 

Vedartha-paribrmhitah means that Srimad-Bhagavatam ex¬ 
plains and expands the Vedas. Purananam sama-rupah (the 
Sama among the Puranas) means that just as the Sama 
Veda is supreme among the Vedas, so Srimad-Bhagavatam 
is supreme among the Puranas. 

Therefore the Skanda Purana, Visnu-khanda, 5.16.40- 
42, 44, 33, says, “In Kali-yuga what is the value of collecting 
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hundreds of thousands of other scriptures if one does not 
keep Srimad-Bhagavatam at home? How can a person be 
considered a Vai$nava in Kali-yuga if Srimad-Bhagavatam 
finds no place in his house? Even if he is a learned 
brahmana, such a person should be considered lower than 
a dog-eater. O learned brahmana Narada, wherever Srimad- 
BhSgavatam is present in Kaii-yuga, the Supreme Lord goes 
there with the demigods. A person who faithfully recites one 
verse of Srimad-Bh&gavatam every day, O sage, attains the 
fruit of reading the eighteen Pur&nas.” 

Anuccheda 22.4 

TOTsfaTOI WTO 

a £ata-viccheda-sarhyutah”—panca-trirt)§ad-adhika-sata- 
trayadhyaya-visista ity-arthah. spast&rtham anyat. tad 
evam paramSrtha-vivitsubhih 6ri-bhagavatam eva 
sampratam vicaranlyam itl sthitam. 

The phrase £ata-viccheda-samyutah (“having hundreds of 
divisions”) implies that the Bhagavatam has three hundred 
and thirty-five chapters. The meaning of the rest of the pas¬ 
sage [quoted at the beginning of Anuccheda 21] is obvious. 
Thus we conclude that at the present time those who want 
to know the highest goal of life should deliberate on Srimad- 
Bhagavatam alone. 


Anuccheda 22.5 

TOW ^ I 

# HKdTOWiH W™ II” 

[W. 
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fft V|Rd£q 

ftRl°q ft°k: fft d-*tdM«j} u l 

HR31#q ftf§l*q I 

V 

hemadrer vrata-khande: 

+ + 

“stn-sudra-dvija-bandhunam trayf na Sruti-gocara 
karma-sreyasi mudhanam 6reya evarh bhaved iha 
iti bharatam akhyanarh krpaya munina krtam” 
iti vakyarh sh-bhagavatiyatvenotthapya bharatasya 
vedartha-tulyatvena visisya nimayah krta iti tan- 
matanusarena tv evarti vyakhyeyam, “bharatarthasya 
vinirnayo ”— vedartha-tulyatvena visisya nimayo yatreti. 

In Catur-varga-cintamani, Vrata-khanda (1.28), Hemadri cites 
the following verse and attributes it to Srimad-Bhagavatam: 
“Out of compassion, the great sage thought it wise to do 
something so that even those who were ignorant of how to 
act for their own welfare would be enabled to achieve the 
ultimate goal of life. Thus He compiled the great historical 
narration called the Mahabharata for women, laborers, and 
friends of the twice-born, because they do not have access 
to the Vedas. ” (Bhag . 1.4.25). 

Hemadri uses this verse to demonstrate that the 
Mahabharata is as valuable as the Vedas, and the phrase 
bharatartha-vinirnayah (Srimad-Bhagavatam establishes the 
meaning of the Mahabharata) should be explained in accor¬ 
dance with this view as saying that Bnmad-Bhagavatarn is 
the literature in which the Mahabharata’s message is con¬ 
clusively defined and shown to be equal to that of the Vedas. 

Anuccheda 22.6 

fed HWRFdFTfed qiq#if fft 

f^aFI#R^FI^RFTT 3RI: 

i ^?rfe i 

^ftMlfed: I 
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yasmad evarh bhagavat-paras tasmad eva “yatradhikrtya 
gayatrim” iti krta-laksana-srf-bhagavata-nama granthah sri- 
bhagavat-paraya gayatrya bhasya-rupo ‘sau. tad uktam — 
“yatradhikrtya gayatrim” ity-adi. tathaiva hi agni-purane 
tasya vyakhyane sri-bhagavan eva vistarena pratipaditah. 

Since the book named Srimad-Bhagavatam, characterized 
as “beginning with the Gayatri mantra,” is dedicated to the 
Personality of Godhead, it serves as a commentary on 
Gayatri, which is also dedicated to the Supreme Lord. This 
same point—that Shmad-Bhagavatam is a commentary on 
the Gayatri mantra— is made in such statements as “in which 
[Bhagavatam] Gayatri is introduced as the basis of discussion.” 

Furthermore, the Agni Purana describes the Personality 
of Godhead at length in the course of its exposition of the 
Gayatri mantra. 


Anuccheda 22.7 

PFI [3Tfcr. 

FT ^ II 

N Cv 

f^sqg m II” I 

tatra tadlya-vyakhya-dig-darsanam yatha: 

“taj jyotih paramam brahma bhargas tejo yatah smrtah” 
ity arabhya punar aha: “taj jyotir bhagavan vi$nur jagaj- 
janmadi-karanam /sivam kecit pathanti sma sakti-ruparh 
vadanti ca /kecit suryarh kecid agnim daivatany agni- 
hotrinah / agny-adi-rupi visnur hi vedadau brahma giyate” iti. 

Here is a short summary of this explanation from the Agni 
Purana 216.3; “That light is called the Supreme Brahman 
because the word bhargas [in Gayatri] means effulgence." 
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Then Agni says: “That effulgence is Lord Visnu, who is 
the cause of the universal creation, maintenance, and dis¬ 
solution. Some people say “effulgence” here refers instead 
to Siva, while others say it means Sakti. Others say it refers 
to the sun, and still others say Agni. While chanting GayatrT, 
the br&hmanas who perform Vedic fire sacrifices (Agni-hotrTs) 
worship various demigods. But it is Lord V^ru who is present in 
the forms of Agni and the other demigods, and the Vedas praise 
Him as the Absolute Truth, Brahman” ( Agni Purana 216.7-6). 

Anuccheda 22.8 

m “SFTTHFf | 

[W. $] rlpn^IR^I 

m vi m ir i 

'O 

srm sift i 

dl<^ Wl I Wlifcl 3TF 

atra “janmady asya" ity asya vySkhyanam ca tatha 
darSayisyate. “kasmai yena vibhasito ‘yam" ity 
upasamhara-vakye ca “tac chuddham” ity-adi-samanam 
evagni-purane tad-vyakhy&nam: “nityam Suddharh pararh 
brahma nitya-bhargam adhisvaram / aham jyotih pararh 
brahma dhyayema hi vimuktaye” iti. atra aham brahma iti 
“nadevo devam arcayet" iti nyayena yogyatvaya svasya 
tadrktva bhavana darSita. dhyayemety aham tavad 
dhyayeyam sarve ca vayam dhyayemety arthah. 

Later, while commenting on the opening verse of the 
Bhagavatam (beginning janmady asya), we will again present 
the idea of the Bhagavatam’s being a commmentary on 
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Gdyatri. Also, in one of the concluding verses of the 
Bhagavatam (12.13.19, beginning kasmai yena vibhasito), 
we find the phrase tac chuddham (it is pure), which is ex¬ 
actly echoed in the explanation of G&yatrf in the Agni Purana : 
Tor liberation, let us meditate on the Supreme Brahman, 
who is eternal, pure, transcendental, always effulgent, and 
the supreme controller, and as we meditate let us think, ‘I 
am that light, the Supreme Truth’” (Agni Purana 216.6). 

Here the mood of thinking “I am one with Biahman” is meant 
to help the meditator become fit to worship the Supreme Lord, 
following the principle ‘One who is not godly cannot properly 
worship God.” The verb form dhyayema (we should medi¬ 
tate) signifies that “not only I, but all of us should meditate.” 

Anuccheda 22.9 

d^d-H^ d d^sft T*c[ FTTd I ‘d'fT 

flcSSF’ s^lfedl d fe3$d,c|xHH| ‘3R:’ 

‘d’ dl# I drd “3> ddF^” 

[df. d3$c3d dfc T^d:, ddRdlrd- 

d d I 

tad etan-mate tu mantra ‘pi bharga-sabdo “yam ad-anta 
eva syat. “suparh su-luk” ity-adina chandasa-sutrena tu 
dviffyaika-vacanasya “amah” “su”-bhavo jneyah. yat tu 
dvadase “om namas te ity-adi-gadyesu tad-arthatvena 
suryah stutah, tat paramatma-drstyaiva na tu 
svatantryenety adosah. 

According to this view, however, the word bharga in the 
Gayatrl mantra should end with the vowel a, making the origi¬ 
nal word bharga instead of bhargas. This irregular usage of 
bhargas where bharga might be expected can be explained 
as an instance of the type given in Panini sutra 7.1.39, which 
is intended for the analysis of Vedic texts. The sutra is supam 
su-luk, which means that the suffix - "am"of a singular accu¬ 
sative case may be replaced by - U su". 
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In the prose section of the Twelfth Canto of the 
BhSgavatam (12.6.67-72), beginning orh namas te 2 the sun 
is praised as the object of worship in GayatrT. We should 
understand that this passage refers to the Supersoul resid¬ 
ing within the sun rather than to the sun independently; un¬ 
derstood in this way, the statement is faultless. 

Anuccheda 22.10 

“srfl? T Bi^MMi ©qj? ll” I 

cJ&Kqid I 

tathaivSgre srf-saunaka-vSkyam: 

“bruhi nah sraddadhananam vyuharh suryatmano harsh” 
iti. na casya bhargasya surya-mandala- 
matradhisthanatvam, mantra varenya-Sabdena atra ca 
granthe para-sabdena paramaisvarya-paryantataya 
darsitatvat. 

Later in the Bhagavatam §aunaka Rsi confirms this: “O Suta, 
kindly explain to us, who are faithful, the glory of Lord Hari’s 
expansion as the Supersoul within the sun” ( Bhag. 12.11 .28). 

Similarly, one shocild not think that the word bharga 
(effulgence) in GayatrT refers only to the controller of the sun 
globe, since the word varenya (transcendental) in the GayatrT 
mantra and the word para in the Bhagavatam verses cited 
above (1.1.1 and 12.13.19) have both been shown to refer 
ultimately to the transcendental opulence of the Supreme. 

Anuccheda 22.11 

5So*|: I 

>0 Cs 


2 The BBT version of Srimad-Bhagavatam has a variant reading here: om namo bhagavate . 
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WV Ud} Rn WT II” | 

f4c^<^*1MmiHdl4 5^ PhiR>iPi 

^F^tfterT ^ ss^: 

3MlRta°*h | ^ (5 wHhH WT TO, 

flc4 c|5|(^^<||o^p|-q|p OT^cf 3 H^c|^|-4, ^ 

tad evarh agni-purane ‘py uktam: 

“dhyanena puruso ‘yam ca drastavyah surya-mandale 
satyam sada-sivam brahma tad visnoh paramam padam” 
iti. tri-lokJ-jananam upasanartham pralaye vina&ini surya- 
mandale cantar-yamitaya pradurbhuto ‘yam puruso 
dhyanena drastavya upasitavyah. yat tu visnos tasya 
maha-vaikuntha-rupam paramam padam tad eva satyam 
kala-trayavyabhicari sada-£ivam upadrava-sunyam yato 
brahma-svarupam ity arthah. 

The Agni Purana 216.16 similarly states: “One may further 
meditate on the Supreme Lord as present in the sun, but 
the final goal of life is Lord Visnu’s abode, which alone is the 
eternal and ever-auspicious Absolute Truth.” 

The meaning of this verse is as follows: The Personality 
of Godhead should be meditated upon as the Supersoul, or 
inner controller, dwelling within the sun globe, where He 
appears so that the inhabitants of the three worlds may 
worship Him. This sun globe will be destroyed at the time of 
dissolution, but the transcendental abode of Lord Visnu, 
Maha-vaikuntha, is permanent, unchanging in the past, 
present, and future. It is also always auspicious—that is, 
free from all disturbance—because it is identical with the 
Supreme Lord’s own self. 

Anuccheda 22.12 

“3p 3: wi W I 
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^Id-d ell ^Fl^Tlf^TTWT II 

3T^RJ wzfa: II” 

3FTF3FI J II^Hfa<£rq Hdfcd^Rfdl I 

tad etad gayatrim procya purana-iaksana-prakarane 
“yatradhikrtya gayatrim” ity-ady apy uktam agni-purane. 
tasmat: “agneh puranarh gayatrim sametya bhagavat- 
param bhagavantarh tatra matva jagaj-janmadi-karanam 
yatradhikrtya gayatrim iti iaksana-purvakam srimad- 
bhagavatam sasvat prthvyarh jayati sarvatah” 
tad evam asya §astrasya gayatrim adhikrtya pravrttir darsita. 

After explaining Gayatri in this way, the Agni Parana further 
elaborates on Gayatri in the section dealing with the char¬ 
acteristics of the Puranas, which contains the verse begin¬ 
ning yatra adhikrtya gayatrim. 

Thus we say: “The Agni Purana explains that the Gayatri 
mantra is dedicated to the Personality of Godhead, the 
source of the universe’s maintenance, dissolution, and other 
phases of existence. Srimad-Bhagavatam, characterized by 
the phrase 'taking Gayatri as its topic,’ is thus ever-glorious 
all over the earth.” 

And so we have shown how it is that the beginning of this 
scripture [ Srimad-Bhagavatarn] refers to Gayatri as its subject. 

Anuccneda 22.13 

nO o e\ S3 ’ 

“iTCcWTTft i>IIMlPl Ml u liH^l xf I 

CB: 1 I 

o 

HchlRldl HT ^fdddH^Mcqi^ *Kfqd) ll” I 

yat tu sarasvata-kaipam adhikrtyeti purvam uktam, tac ca 
gayatrya bhagavat-pratip&daka-vag-vi$esa-rupa- - 
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sarasvatitvad upayuktam eva. yad uktam agni-purane: 
“gayaty ukthani sastrani bhargam pranirhs tathaiva ca 
tatah smrteyam gayatri sivitrl yatra eva ca 
praka&inisa savitur vag-rupatvat sarasvatl” iti. 

Still, the statement made earlier—that the subject of the 
Bhagavatam is the Sarasvata-kalpa, the day of Brahma re¬ 
lated to Sarasvatl—is appropriate because Sarasvatl is the 
goddess of speech, who glorifies the Supreme Lord. Gayatri 
is also a manifestation of Sarasvatl as a special verbal ex¬ 
pression establishing the Lord’s glories. Thus the Agni 
Purana says about Gayatri: 

“It is called Gayatri because it sings about ( gayati) or 
illuminates the Vedic mantras, the scriptures, the Supreme 
Lord, and one’s intelligence. It is called Savitri because it 
reveals Lord Savita, the creator. And it is called Sarasvatl 
because it is the essence of speech” ( Agni Purana 216.1,2). 

Anuccheda 22.14 

3TSI 

wm wm i * 

^^FTT c|»|u^5|^o||c|^o|,o||eKid|i|j qsrr flTRT 

I pr.*n. 

3jKTcj-3 ^ ^ II” I 

HfcHlcA^ ^ T T? T fTT c TTF^ I 

atha krama-prapta vyakhya. “vedartha-paribrmhita iti 
vedarthasya paribrrtihanam yasmat. tac coktam “itihasa- 
puranabhyam” ity-adi. “purananam sama-rupa” iti vedesu 
sama-vat puranesu srestha ity arthah. puranantaranam 
kesancid apatato rajas-tamasi jusamanais tat- 






110 Sri Tattva-Sandarbha 


paratvapratitatve ‘pi vedanarh kanda-traya-vakyaika- 
vakyatayam yatha samna tatha tesarh sn-bhagavatena 
pratipadye £ri-bhagavaty eva paryavasanam iti bhavah. 
tad uktam “vede ramayane caiva purane bharate tatha 
adav ante ca madhye ca harih sarvatra giyate” iti 
pratipadayisyate ca tad idarh aramatma-sandarbhe. 

Now we will resume our sequential explanation of the terms 
in the passage quoted above from the Garuda Purana (at 
the beginning of Anuccheda 21): 

The phrase vedartha-paribrrhhitah, which means that the 
Srimad-Bhagavatam explains and expands the Vedas, is 
supported by the following statment from the Mahabharata 
{Adi-parva 1.267): “One should supplement the Vedas with 
the Itihasas and Puranas.” 

The phrase purananarh sama-rupa means that just as 
the Sama Veda is the supreme Veda, so $nmad-Bhagavatam 
is the supreme Purana. 

The idea here is as follows: The Sama Veda reconciles 
the statements of the three divisions of the Vedas — karma- 
kanda, jhana-kanda, and upasana-kanda —by showing that 
their message is one. Similarly, Srimad-Bhagavatam gives 
the essence of all the Puranas as worship of the Supreme 
Lord although some of the Puranas appear to be tainted 
with the modes of passion and ignorance. Thus it is said, 
“Throughout the Vedas, Ramayana, Puranas, and 
MahabhUrata, Lord Hari is glorified everywhere, in the begin¬ 
ning, middle, and end” ( Mahabharata, Svarga-parva 6.93), 
This we will demonstrate later, in the Paramatma-Sandarbha. 

Anuccheda 22.15 
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“saksad bhagavatodita”iti “kasmai yena vibhasito ‘yam" ity 
upasarhhara-vakyanusarena jrieyam. “&ata-viccheda- 
samyuta ” iti vistara-bhiyS na vivriyate. tad evarii Srimad- 
bhagavatam sarva-4astra-cakravarti-padam aptam iti sthite 
“hema-simha-samanvitam” ity atra suvamasimhasanarvdham 
iti tika-karair yad vyakhyatarh tad eva yuktam. 

That the Brimad-Bhdgavatam is saksad bhagavatoditah 
(spoken directly by the Supreme Lord) is confirmed in the 
verse near the end of the BhSgavatam (12.13.19) begin¬ 
ning kasmai yena vibhSsito, wherein it is said, “We meditate 
upon the Supreme Lord, who spoke this Brimad-Bhagavatam 
to Brahma.” 

Here we will not explain the phrase 6ata-viccheda- 
samyutah (the Brimad-Bhagavatam contains hundreds of 
divisions) because we are concerned that this book may 
become too long. 

In this way it has been shown that Brim a d-Bha ga va tam 
is the emperor of all scriptures. And thus it is most appropri¬ 
ate that Srldhara SvSmT has interpreted the phrase hema- 
sirhha-samanvitam (from Brimad-Bhagavatam 12.13.13) to 
mean “mounted on a golden throne,” although ordinarily it 
would mean “along with a golden lion.” 

Anuccheda 22.16 

| 

^ %IFTc|^c| HF5RT fawfcjfaft 
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atah 6rimad-bh3gavatasyaiv3bhyas3va6yakatvam 
■Sresthatvam ca skande nimitam. “sataso tha sahasrais ca 
kim anyaih sastra-sahgrahaih" iti. tad evarh paramSrtha- 
vivitsubhih §ri-bh&gavatam eva sampratarh vicaraniyam iti 
sthitam. 

Therefore, concluding that Brimad-Bhagavatam is the best 
scripture and the only one we need to study, the Skanda 
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Purana states, “What need is there of accumulating hun¬ 
dreds and thousands of other scriptures?” ( Skanda Purana, 
Visnu-khanda 5.16.40). 

And thus it is established without any doubt that at 
present those who desire to know the Absolute Truth should 
deliberate on Bhmad-Bhagavatam alone. 

Commentary 

_dOb _ 

In the previous anuccheda, 6rila JTva Gosvdml quoted three 
verses from the Garuda Purana. The first of the three was 
explained in that anuccheda and now he explains the other 
two. He first quotes a Bhagavatam verse (3.5.12), and then 
another (1.4.25), which also appears in Heniadrrs Catur- 
varga-cintSmani, an authoritative 13th-century work on 
Dharma-§astra dealing with such subjects as vratas (vows), 
dina (charity), iraddha (memorial rituals), and kala (con¬ 
siderations of time). JTva GosvamFs intention in quoting these 
verses is to show that the Mahabharata is equal to the Vedas. 
In this part of the Catur-varga-cintamani, Hemadri raises a 
question about the salvation of those who are not twice- 
born: Since they do not have access to the Vedas, which 
give knowledge about Brahman, and since knowledge of 
Brahman is required for salvation, how can they be saved? 
To resolve this question he quotes the stn-sudra- 
dvijabandhunam verse, (Bh&g. 1.4.25), which describes how 
Veda-vyasa wrote Mahabharata to solve this very problem. 

The first of the two Bhagavatam verses cited (3.5.12) 
also states that §rila Vyasa compiled the Mahabharata for 
the salvation of the common man: “Your friend, the great 
sage Krsna-dvaipayana Vyasa, has already described the 
transcendental qualities of the Lord in His great work the 
Mahabharata. But the whole idea is to draw the attention of 
the mass of people to krsna-katha through their strong af¬ 
finity for hearing mundane topics.” To fulfill this plan he in¬ 
cluded the Bhagavad-gita in the Mahabharata. Since the 
Mahabharata is considered equal to the Vedas in purpose— 
as is evident from the second verse ( Bhag . 1.4.25), and as 
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corroborated by Hemadri—we can deduce that the Vedas 
also aim at glorifying the Supreme Lord. 

This being so, the GayatrT mantra, which represents the 
essence of the Vedas, should also refer to the Supreme 
Personality of Godhead, Sri Krena. It is with this understand¬ 
ing that the Skanda Purana says the Srlmad-Bhagavatam, 
which glorifies the Lord at every step, is based on GayatrT. 
Indeed, this is one of the distinctive characteristics of Srimad- 
Bhagavatam. 

In the Paramatma-Sandarbha, Srila JTva Gosvami will 
analyze the first verse of Srimad-Bhagavatam in terms of its 
being an explanation of the GayatrT mantra. GayatrT is ex¬ 
plained in the concluding verses of the Bhagavatam as well. 
This combination of indications from the beginning and ending 
verses makes it indisputably clear that the purpose of Srimad- 
Bhagavatam is to explain the Personality of Godhead. 

The prevalent understanding among traditional Vedic 
scholars is that GayatrT is meant for worshiping either the 
sun-god or the impersonal Brahman. 6rTla JTva GosvamThere 
establishes, however, that the real meaning of GayatrT is the 
worship of Lord Visnu, who is nondifferent from Lord Krsna. 
To support his opinion he cites the Agni Purana, which gives 
GrTIa Vyasa’s opinion on the meaning of GayatrT. In the Visnu- 
dharmottara Purana (165th chapter, Prathama Khanda), 
King Vajra asks Markandeya Rsi why GayatrT is chanted in 
Vaisnava sacrifices if its presiding deity is the sun-god. 
Markandeya replied that GayatrT refers to Lord Visnu, and 
then he proceeded to show how each word of GayatrT is 
related to Lord Visnu. He concluded with this verse: 

kama-kamo labhet kamarh gati-kamas tu sad-gatim 
akamas tu tad avapnoti yad visnoh paramarh padam 

A person desiring material gain or liberation in the next 
life can achieve either by chanting GayatrT, but the 
worshiper who is devoid of desires attains the supreme 
abode of Lord Visnu. 

It would not be possible to attain the Lord’s abode by medi¬ 
tating on GayatrT if it did not in fact express worship of Lord 




114 


Sri Tattva-Sandarbha 


Visnu; this accords with the Lord's statement in the 
Bhagavad-gJta (9.25) that “Only My worshiper attains Me.” 
Thus GayatrT and the first verse of the Bh&gavatam are in 
complete agreement because they are both meditations on 
the Supreme Personality of Godhead. 

The verse cited from the AgniPur&na in Anuccheda 22.8, 
advising us to meditate on Brahman as nondifferent from 
ourselves, is also in agreement with the Bh&gavatam and 
GayatrT. The verse is meant to remind us of our spiritual na¬ 
ture, teach us a meditation that removes our bodily identifi¬ 
cation, and thus help us worship the Supreme Lord. In the 
later anucchedas of the Tattva-Sandarbha, Bril a JTva 
GosvamT will discuss in more detail the qualitative oneness 
of the jiva Brahman with the Supreme Brahman. 

In Anucchedas 22.9-11, Srila JTva GosvamT discusses 
the relationship between GayatrT and the sun. The Snmad- 
Bh&gavatam (12.6.67-72) records the sage Yajfiavalkya’s 
prayers in praise of the sun or sun-god, among which texts 
67-69 explain the three legs of the GayatrT mantra. From 
these prayers it may seem that GayatrT is also meant for 
glorifying the sun-god, but §ffla JTva GosvamT explains that 
Yajfiavalkya is not worshiping the sun-god independently; 
rather, he is worshiping the Supersoul dwelling within the 
sun-god. Generally people hail a taxi driver by calling out 
‘Taxi!” not ‘Taxi driver!” for they regard the driver and his taxi 
as one unit. Similarly, Yajfiavalkya worships the sun-god while 
considering the “vehicle” (the sun-god) and the “driver” (the 
Supersoul) as one. This explanation by JTva GosvamT finds 
confirmation in &rT Saunaka’s question to Suta GosvamT that 
led to the recitation of Yajfiavalkya’s prayers. Saunaka ex¬ 
plicitly requests “to hear about Lord Hari, the Supersoul of 
the sun” (Bhag. 12.11.28). 

Br&hmanas customarily chant GayatrT at dawn and at 
dusk while facing the sun. In this way they meditate on the 
Supreme Lord through His energies. The logical principle 
working here is called candra-sakha-nyaya, or “the example 
of the branch and the moon .’’The idea is that to show some¬ 
one the moon you may first ask him to look at a tree branch, 
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from which you may then draw his attention to the moon 
beyond the branch. Similarly, the process of meditating on 
the Lord may include allowing one’s attention to be drawn to 
the Lord through His energies, such as the sun. It is not 
always practical or advisable for a twice-born br&hmana to 
carry an actual Deity of the Lord, still he must perform his 
daily duty of meditating on the Lord at dawn and dusk. So 
the Vedas enjoin that he should meditate on the Lord through 
the medium of the ever-present sun, always remembering 
that beyond the effulgent sun is Lord Vi§nu. This is called 
prafikopasana. 

Srila JTva GosvSmT concludes his discussioji of the rela¬ 
tionship of Srlmad-Bhagavatarn with GayatrT in Anuccheda 
22.13, where he quotes a statement from the Agni Purana 
that GayatrT is so called because it sings (gayati) or illumi¬ 
nates the glories of the Supreme Personality of Godhead 
and protects ( trayate) the chanter by fixing his mind on the 
Lord. GayatrT is also related with the sun because one of the 
words used in GayatrT is Savita, a name for the sun-god. 
Moreover, another name for GayatrT is SavitrT, the daughter 
of the sun-god. Then GayatrT is also SarasvatT, the presiding 
deity of speech, because it is the sound representation of 
the Supreme Lord. The Skanda Purana therefore states (in 
Anuccheda 20.1) that the Bhagavatam is based on GayatrT 
(SarasvatT), it is the sound representation of Krsna, and it re¬ 
counts events that occurred during the Sarasvata-kalpa; this 
implies that the Bhagavatam’s narrations glorify only Krsna. 

In Anuccheda 22.4, SrTIa JTva GosvamT resumes his 
analysis of each phrase of the verses from the Garuda 
Purana quoted in Anuccheda 21. In these verses Shmad- 
Bhagavatam is described as the Sama Veda among the 
Puranas. In Bhagavad-glta (10.22),Lord Krsna says, “Of all 
the Vedas I am the Sama Veda!’ Here Krsna indicates that 
since the Sama Veda is the best of all the Vedas, containing 
beautiful prayers glorifying the Supreme Lord, it therefore 
represents Him. Such glorification of the Lord is, after all, 
the ultimate purpose of the Vedas, as Srlmad-Bhagavatam 
(1.2.28) states: vasudeva-para vedah. The karma-kanda and 
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jfiana-kantfa portions of the Vedas glorify Kr$na indirectly, 
while the Sama Veda glorifies Him directly, and therefore it 
is the most important of the Vedas. Like the Vedas, the 
Puranas also glorify various deities, although their underly¬ 
ing purpose is the glorification of Krsna, and Srfmad- 
Bhagavatam is the SSma Veda among the Puranas because 
it focuses exclusively on Kr$na. Bhagavatam reconciles the 
other Puranas just as the Sama Veda reconciles the various 
kandas of the Vedas. Thus, the Skanda Purana declares, 
by studying Srfmad-Bhagavatam one gets the benefit of 
studying all the Puranas. 

The very name Srfmad-Bhagavatam reveals its superior 
position. Snmat means “beautiful,” and bhagavata means 
“related to the Supreme Lord.” Srfmad-Bhagavatam is thus 
the most beautiful literary creation because it describes the 
beautiful pastimes of the Supreme Person. Snmat also 
means “opulent.” Srfmad-Bhagavatam is most opulent be¬ 
cause it is identical with Bhagavan, the Personality of 
Godhead replete with all opulences. 

Sata-viccheda-sarhyuta literally means that the 
Bhagavatam lias hundreds of sections." Although SrTIa JTva 
GosvamT does not comment in detail upon this phrase here, 
we may point out that most editions of the Bhagavatam have 
335 chapters, divided into twelve cantos, but some Vaisnava 
commentators acknowledge only 332 chapters. They claim 
that Chapters Twelve, Thirteen, and Fourteen of the Tenth 
Canto are interpolations. However, such great authorities 
as SiTdhara SvamT and Vopadeva have accepted these three 
chapters and commented on them, and SrTIa JTva GosvamT 
has done so as well. 

The three chapters in question describe the killing of 
Aghasura and Lord Brahma’s bewilderment by Krsna. In 
Chapter Twelve of the Twelfth Canto, Suta GosvamT gives a 
list of the Lord’s pastimes, and in the twenty-eighth text of 
that list he mentions the killing of Aghdsura and Lord 
Brahma’s bewilderment. The inclusion of the pastimes from 
the three disputed chapters clearly indicates that these chapters 
have a place in the Bhagavatam. Thus in the opinion of SrTIa 

t 
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JTva GosvamT the Bhagavatam contains 335 chapters, since 
otherwise it will fall short of eighteen thousand verses. Fora 
more detailed discussion of this controversy, see Appencix Two. 

Commenting on the phrase hema-simha-samanvitam 
(Bhag . 12.13.13), which literally means “together with a 
golden lion,” Sffla Shdhara SvamT says that sirtiha (lion) indi¬ 
cates a simha-asana, or Deity’s throne. In other words, 
Srimad-Bhagavatam recommends that one mount the 
Bhagavatam on a golden throne and then donate it. A golden 
throne is not recommended for any other Purana. Srila JTva 
GosvamT concludes, therefore, that just as the lion is the 
emperor of ail animals, Srimad-Bhagavatam is the sover¬ 
eign ruler of all scriptures. Consequently it is also the sover¬ 
eign ruler among all pramSnas, and, as the Skanda Purana 
recommends, a person wishing to understand the absolute 
reality need not study any other scripture. 

Next SrTIa JTva GosvamT describes how all the great 
acaryas and scholars of the past held Srimad-BhSgavatam 
in the highest esteem. 


Anuccheda 23.1 

Srimad-Bhagavatam is Luminous Like the Sun 





if [HI. 9.3.88] 
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ata eva satsv api nana-sastresv etad evoktam—“kaiau 
nasta-dr&am esa puranarko ‘dhunoditah” iti. arkata- 
rupakena tad vina nSnyesam samyag-vastu- 
prakasakatvam iti pratipadyate. yasyaiva Snmad- 
bhagavatasya bhasya-bhutam §ri-haya§trsa-pancaratre 
sastna -ka thana -prastave ganitarh tantra-bhagavatabhidharh 
tantram. yasya saksat Shhanumad-bhSsya-vasana- 
bhasya-sambandhokti-vidvat-kSmadhenu-tattva-dipika- 
bha vS rtha -dlpika -paramahamsa -priya -&uka -hrdaySdayo 
vyakhya-granthas tatha mukta-phala-hari-lila-bhakti- 
ratnavaiy-adayo nibandhas ca vividha eva tat-tan-mata- 
prasiddha-mahanubhava-krtS virSjante. 

Thus while there are many authoritative scriptures, only 
Srimad-Bhagavatam has been glorified with the statement 
“For the blind souls of Kali-yuga, this Purana has now risen 
like the sun" (Bhag . 1.3.43). This comparison of the 
Bhigavatam to the sun indicates that without its help other 
scriptures cannot illuminate the Absolute Truth. 

The Haya£irsa Pancar3tra, in its chapter classifying vari¬ 
ous scriptures, describes the Tantra-bhagavata as essen¬ 
tially a commentary on $rimad-Bh3gavatam. Among the 
direct commentaries on the Bhagavatam are the Hanumad- 
bhasya, Vasana-bhasya, Sambandhokti, Vidvat-kSmadhenu, 
Tattva-dipika, Bhavartha-dipika, Paramahamsa-priya, and 
$uka-hrdaya; 3 there are also many works written about 
• Srimad-Bhagavatam, such as Mukta-phala, Hari-lila, and 
Bhakti-ratnavali. All these works have been produced by the 
most eminent thinkers of their respective philosophical schools. 

Anuccheda 23.2 

[HT. 


3|Mone of these commentaries are available at present except the Bhavartha-dipika of $ridhara SvamT. 
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“ .F'PT-^cI'cH. 

*IEPJc2JFq H^T^RT: MlPMKI ^frlf^ 
^HFRRJcl^HTpl ^n^frT kRcMlft |] 

yad eva ca hemadri-granthasya d&na-khande purana- 
dana-prastave mastya-puranfya-tal-laksana-dhrtya 
prasastam. hemadri-parigesa-khandasya kala-nimaye ca 
kali-yuga-dharma-nirnaye “kalirh sabhajayanty aryah”ity- 
adikarh yad-vakyatvenotthapya /at-pratipadita-dharma eva 
kalav ahgi-krtah, (samvatsara-pradipe ca tat-kartrS sataso 
tha sahasrais ca ity-adikam prag-darsitarh skanda- 
vacana-jatam utthapya sarva-kala-dosatah pavitryaya 
katicit sn-bhagavata-vacanani lekhyaniti likhitani.) 

The Snmad-Bhagavatam is also glorified in the Dana-khanda 
section of Hemadri’s Catur-varga-cintamani. His chapter 
entitled “Giving Puranas in Charity” praises $rimad- 
Bhagavatam by noting that it possesses the defining char¬ 
acteristics specified in the Matsya Purana (53.20-22). 

In the Parisesa-khanda of the same book, in the K&ta- 

* * * * 

nimaya section, where Hemadri defines the appropriate re¬ 
ligion for Kali-yuga, he quotes the Bhagavatam verse be¬ 
ginning kalim sabhajayanty aryah (11.5.36). In this way he 
recognizes as appropriate for this age only the religious prin¬ 
ciples established in Srimad-Bhagavatam. 

Anuccheda 23.3 

A<sIHHHIMMR teSRHTef 

felTf: Wfxm II R3 II 
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atha yad eva kaivalyam apy atikramya bhakti-sukha- 
vyaharadi-lihgena nija-matasyapy upari virajamanSrtharh 
matva yad apauruseyarh vedanta-vyakhyanam bhaySd 
acalayataiva sahkaravatarataya prasiddhena 
vaksyamana-sva-gopanadi-hetuka-bhagavad-ajha- 
pravartitadvaya-vadenapi tan-matra-vamita-vi£va-rupa- 
dargana-krta-vrajesvari-vismaya-sri-vraja-kumari-vasana- 
cauryadikarh govindastakadau vamayata tata-sthl-bhuya 
nija-vacah sSph&ly&ya sprstam iti. 

It is widely acknowledged that Sri SahkaracSrya is an incar¬ 
nation of Lord Siva. He understood the importance of 
$rimad-Bhagavatam , which, with its statements about the 
bliss of pure devotional service that surpasses even the joy 
of impersonal liberation, proves bhakti to be superior to his 
doctrine of impersonaiism. He dared not interpret the 
Bhagavatam, for he recognized it as an exposition of Vedanta 
philosophy that is without human author. As we shall ex¬ 
plain later, on the Supreme Lord’s order Sankaracarya taught 
his doctrine of monism to conceal the Lord’s identity, but 
still, to make his own words successful by saying something 
about Srimad-Bhagavatam, he touched on it indirectly, de¬ 
scribing in his Govindastaka and other hymns certain pas¬ 
times of Lord Krsna that are related only in the Bhagavatam. 
These include mother Ya&odd’s amazement at seeing 
Kfsna’s universal form, and His stealing the clothes of the 
young damsels of Vraja. 

Commentary 

_dflfc _ 

Although there are numerous works of Vedic literature, when 
daunaka Rsi questioned 3rT Suta GosvamI about where re¬ 
ligion would take shelter now that Lord Krsna had returned 
to His own abode, Suta compared Srimad-Bhagavatam to 
the sun because it manifests the illuminating Absolute Truth 
that can dissipate the dense darkness of the Kali-yuga. When 
the sun rises, rogues and thieves hide and ordinary people 
become fearless and active. Similarly, when Srimad- 
Bhagavatam is read, lust and greed leave one’s heart and 
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one becomes qualified to engage in the service of the Su¬ 
preme Lord. Hence, great saints and thinkers have revered Brimad- 
Bhagavatam by writing commentaries and essays on it. 

This practice continues in modern times. Among such 
contemporary saintly persons, the most noteworthy is His 
Divine Grace Om Visnupada Paramaharhsa Parivrajakacarya 
A. C. Bhaktivedanta Swami Prabhupada, who was not only 
a scholar of the Bhagavatam but a perfect embodiment of 
its teachings. He tirelessly imparted its philosophy up to his 
last moments before passing away. By presenting $rimad- 
Bhagavatam in English with an elaborate commentary, he 
made the message of the Bhagavatam both unmistakably 
clear and widely accessible for the first time. By his efforts 
many souls indulging in every sort of roguish vice have had 
a chance to read the glorious Bhagavatam and have thus 
undergone a change of heart. They have left their degraded 
life and taken to the devotional service of Krena, the Su¬ 
preme Personality of Godhead. This practical evidence 
leaves no room for doubting the potency of Srimad- 
Bhagavata Purana. 

Srila JTva GosvamI again refers to the Catur-varga- 
cintamani (Dana-khanda 7) of Hemadri, who recommends 
that one donate Srimad-Bhagavatam after mounting it on a 
golden throne, and who glorifies it for having the defining 
characteristics described in the Matsya Purana (see 
Anuccheda 19). While determining the religion for this age 
in the fourteenth chapter of Catur-varga-cintamani, Parisesa- 
khanda, Hemadri quotes Bhagavatam (11.5.36): 

kalirt) sabhajayanty arya guna-jhah sara-bhaginah 
yatra sahklrtanenaiva sarvah svartho ‘bhilabhyate 

Those who are actually advanced in knowledge are able 
to appreciate the essential value of this Age of Kali. Such 
enlightened persons worship Kali-yuga because in this 
fallen age all perfection of life can easily be achieved by 
the performance of sahklrtana. 

Commenting on the word sahklrtana, Hemadri declares that 
hari-sahklrtana is the only way to reach perfection. Then he 
quotes the next verse (11.5.37): 


* 
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na hy atah paramo labho dehinarh bhramyatam iha 
yato vindeta paramarh aantim natyati samsrtih 

Indeed, there is no higher possible gain for embodied 
souls forced to wander in the material world than to 
perform the Supreme Lord’s sahklrtana. By doing so one 
can attain the supreme peace and free oneself from the 
cycle of repeated birth and death. 

In this way Hemadri recognizes the authority of Srimad- 
Bhagavatam in the matter of establishing the principles of 
religion for Kali-yuga. 

$ankaracarya respected Srimad-Bhagavatam both by 
not commenting on it and by composing prayers based on 
its narrations. One such prayer is his Govindasfaka: 

- 1 - 

satyart) jhanam anantarh nityam anakaSam paramaka&arh 
gostha-prabgana-ringana-lolam anayasam paramayasam 
maya-kalpita-nana-karam anakararh bhuvanakararh 
ksamaya natham anatham pranamata govlndarh paramanandam 

Please bow down to Govinda, supreme bliss personified. 

He is the Absolute Truth, as well as unlimited and eternal 
knowledge. Though different from the sky, He Himself is 
the supreme sky. Though He effortlessly rolled and 
frolicked in the courtyards of Vraja, He appeared to 
become tired. Though formless, He manifests various 
forms fashioned by Maya, including the form of the 
universe. Though He shelters all the universes, He 
appears to need shelter. 

- 2 - 

mrtsnam atsJheti yaaoda-tadana-&ai&ava-santrasarh 
vyadlta-vaktraiokita-lokaioka-caturdaSa-lokallm 
loka-traya-pura-mula-stambharh lokaiokam analokam 
loke£am parame&am pranamata govindarh paramanandam 

Please bow down to Govinda, supreme bliss personified. 
Though He is the supreme master of the universe, He 
seemed to become frightened like an ordinary infant when 
mother Yasoda chastised Him. When she asked, ‘Are 
You eating mud?” He opened His mouth to prove He had 
not—and showed her the fourteen planetary systems, 
including Lokaloka Mountain. He is the supporting pillar 
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for this citylike universe of three worlds. Though He is 
beyond all vision, He is the source of everyone’s vision. 

- 3 - 

trai-vi$tapa-ripu-vfra-ghnam k$iti-bh&ra-ghnarh bhava-roga-ghnarh 
kaivalyam navanitaharam anaharam bhuvanaharam 
vaimalya-sphuta-ceto-vrtti-vi£esabhasam anabhasam 
saivarh kevala-santarh pranamata govindam paramanandam 

Please bow down to Qovinda, supreme bliss personified. 

He relieves the earth of its burden by killing the demigods’ 
enemies, the demons, and He grants liberation by curing 
the disease of materialism. Though He never needs to 
eat, still He eats butter, and He also devours the whole 
universe at the time of annihilation.Though distinct from 
all the shadow manifestations of this world, He manifests 
in the sanctified desires of a pure heart. He is most 
auspicious and peaceful. 

- 4 - 

gopalam bhu-lila-vigraha-gopalam kula-gopalam 
gopi-khelana-govardhana-dhrta-lila-lalita-gopalam 
gobhir nigadita-govinda-sphuta-namanam bahu-namanarh 
gopl-go-cara-duram pranamata govindam paramanandam 

Please bow down to Qovinda, supreme bliss personified. 
That protector of cows appeared in the form of a cowherd 
among the cowherds to perform His pastimes on earth, 
such as lifting Govardhana Hill to protect the cowherds 
and dallying with the cowherd damsels. Even the cows 
called Him by the name Govinda. He has unlimited 
names, is distinct among the cowherd boys, and is beyond 
sense perception. 

- 5 - 

gopi-mandala-gosthhbhedam bhedavastham abhedabharii 
SaSvad go-khura-nirdhutoddhat-dhuli-dhusara-saubhagyam 
Sraddha-bhakti-grhitanandam acintyam dntita-sad-bhavam 
dntamani-mahimanam pranamata govindarh paramanandam 

Please bow down to Govinda, supreme bliss personified. 

He enters the assembly of cowherd damsels and divides 
them into groups for His pastimes. He is simultaneously 
one with and different from everything. He considers it 
His good fortune to be always smeared with the dust 
raised by the cows’ hooves. He is pleased by faith and 
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devotion. Though He is inconceivable, His pastimes are the 
object of meditation. He is like a transcendental touchstone. 

- 6 - 

snana-vyakula-yosid-vastram upadayagam uparudharh 
vyaditsantir atha dlg-vastra hy upadatum upakarsantarh 
nirdhuta dvaya-Soka-vimoharh buddham buddher antah-stharh 
satta-matra-6arirarh pranamata govindam paramanandam 

Please bow down to Qovinda, supreme bliss personified. 

He stole the bathing damsels’clothes and climbed a tree 
with them, and when the naked maidens asked for their 
clothes back, He told them to come closer. He dispels 
lamentation and delusion. He is knowledge and pure 
existence personified, and is realized by one's intelligence, 

- 7 - 

kantarh karana-karanam adim anadirh kalam anabhasarh 
kaiindi-gata-katiya-Sirasi muhur muhuh sunrtyantam 
kalam kala-kalatitarh kalitaSesam kali-dosa-ghnam 
kala-traya-gati-hetum pranamata govindam paramanandam 

Please bow down to Qovinda, supreme bliss personified. 

He is most beautiful. He is the original cause of all causes, 
and He has no cause. He is free from all superimpositions 
of illusion. He danced wonderfully on the hoods of the 
Kaliya serpent in the Yamuna. Though He is time, He is 
beyond all divisions of time. He knows everything, He 
destroys the defects of Kali-yuga, and He is the source 
of past, present, and future. 

- 8 - 

vrndavana-bhuvi vrndaraka-gana-vrndaradhyarh vande ‘ham 
kundabhamala-manda-smera-sudhanandam suhrd-anandam 
vandyasesa-maha-munl-manasa-vandyananda-pada-dvandvarh 
vandya&esa-gunadbhirh pranamata govindarh paramanandam 

Please bow down to Qovinda, supreme bliss personified. 

He is the reservoir of all worshipable qualities. All 
worshipable saintly persons worship His blissful lotus feet 
within their hearts. He is my worshipful Lord. All the 
demigods and SrimatT VmdadevT as well, worship Him in 
the land of Vrndavana. His pure and beautiful smile 
emanates bliss like a kunda flower pouring forth nectar. 

He gives transcendental ecstasy to His cowherd friends. 


V 
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-9- 

govindS$takam etad adhlte govlndarpita-ceta yo 
govindacyuta madhava visno gokula-nayaka krsneti 
govindahghri-saroja-dhyana-sudha-jala-dhauta-samastagho 
govlndam paramanandamrtam antah-sthah samabhyeti 

Anyone who who recites this Govind£$taka, who fixes 
his mind on Govinda, and who sweetly chants, “O 
Govinda, Acyuta, Madhava, Visnu, Gokula-nayaka, 
Krsna," thus cleansing away all his sins with the ambrosial 
water of meditation on the lotus feet of Lord Govinda— 
such a soul will certainly attain Lord Govinda, the 
supreme, everlasting bliss of the heart. 

The Personality of Godhead Lord Govinda ordered Siva to 
take birth as Sartkara to propagate impersonalism. Then 
Sankaracarya wrote Mayavada commentaries on the 
Vedanta-sutra, on eleven of the principal Upanisads, on the 
Bhagavad-gTta, and on Visnu-sahasra-nama. He did not 
interpret Srimad-Bhagavatam, however, because he con¬ 
sidered it very dear to the Lord and His devotees, and also 
nondifferent from the Lord. There can be no doubt about 
Lord diva’s appreciation of the BhUgavatam, since in the 
Twelfth Canto he is described as the greatest Vaisnava. As 
such, he must be fully aware that it is the supreme pramana, 
and so out of respect he did not interpret it. 

From the Padma Parana ( Uttara-khanda 71.107) we 
learn how Lord Visnu ordered Siva to propagate monism: 

sv&gamaih kalpitais tvarh ca jan&n mad-vimukhan kuru 
mam ca gopaya yena syat srstir esottarottara 

O Siva, make people averse to Me by writing speculative 
scriptures and thus hiding My glories. In this way the 
world’s population will increase. 

The import of this order is as follows: When Lord Buddha’s 
teachings were predominant in India, people grew contemp¬ 
tuous of the Vedas and Vedic rituals. They became 
6unyavadis, or voidists, and Vedic religious practices decreased 
almost to nil. In this condition the people were not prepared to 
hear seriously about the personality of the Supreme Lord, His 
transcendental, eternal, blissful form, or His variegated 
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abode. They would have simply blasphemed these teach¬ 
ings, and then they would have been left with no way to 
purify their hearts. So the first task in bridging the wide gap 
between voidism and personalism was to reawaken people’s 
faith in the Vedas. It was for this purpose that Sarikaracarya 
introduced Advaita-vada, a version of monism in between 
voidism and personalism. Going from the Buddhist nasti to 
the Mayavada neti, neti— from “The Absolute is nothing” to 
‘The Absolute is something but contains nothing”—is a 
simple, incremental move, for the difference between these 
two ideas is hardly noticeable. Still, because Sankara based 
his philosophy on the Upanisads, Vedanta-sutra, and other 
Vedic works, that one step was critical in bringing the popu¬ 
lace back to accepting the authority of the Vedas. 

Later in the Uttana-khanda of Padma Purana (236.7) Lord 
Siva himself describes Advaita-vada as veiled Buddhism: 
maya-vadam asac-chastrarh pracchanam bauddham ucyate. 
“Mayavada philosophy is an improper explanation of the 
scriptures; indeed, it is veiled Buddhism.” Sarikaracarya’s 
promotion of Maydvada philosophy was planned by his Lord, 
the Supreme Personality of Godhead, who recognized that 
until conditioned souls regained access to the Vedas, they 
could only speculate about transcendent reality and would 
have no hope of being delivered from the material world. 

Once Advaita Vedanta had replaced Buddhism and faith 
in the Vedas had been re-established, people could be 
brought further along the path of knowledge to an apprecia¬ 
tion for the glories of the Personality of Godhead. This would 
be accomplished by counteracting impersonalism with true 
Vaisnava philosophy. Thus stalwart Vaisnava acaryas like 
Ramanujacarya, Madhvacarya, and Srldhara SvamT came 
one after another to drive out impersonalism. In its place 
they re-established the principles of pure devotional service 
as the true spirit and intent of the Vedas and its corollary 
scriptures. For his part, Srldhara Svami helped the 
impersonalists get a taste for Srimad-Bhagavatam by writing a 
commentary that also appealed to them. 

Still later, the Supreme Personality of Godhead Himself 
came in the garb of a devotee, as §rT Krsna Caitanya 
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Mahaprabhu, and went even further. He taught that even 
more advanced than vaidhT-bhakti, the path of regulated 
devotional service, is r&ga-bhakti, the path of spontaneous 
loving devotion to Krsna, which one can traverse by follow¬ 
ing in the footsteps of Vrndavana’s residents. He taught that 
raga-bhakti, which is elaborately explained in the Tenth Canto 
of &rimad-Bh§gavatam, is the ultimate expression of prema, 
love of God. Since Caitanya Mahaprabhu is the Supreme 
Personality of Godhead, who can contest His siddhanta ? 
Rather, the gradual progression from voidism to monism to 
personalism to raga-bhakti was all the Lord’s plan for merci¬ 
fully saving the conditioned souls, an arrangement by which 
they could end the otherwise endless cycle of birth and death. 
Without a doubt, therefore, the Lord was not acting cruelly 
or capriciously when He instructed Lord Siva to appear as 
Sankara and spread the false doctrine of the individual soul’s 
absolute oneness with the Supreme. To the contrary, He did 
so out of His limitless mercy. 

In later anucchedas, SrTIa JTva GosvamT will point out 
many inconsistencies between Sankara’s teachings and the 
actual conclusion of the Vedas. In the next anuccheda he 
shows us the glories of Srimad-Bhigavatam that the 
Bhagavatam itself reveals. 


Anuccheda 24.1 

SrImad-BhAgavatam is the 
Topmost Vedic Scripture 



yad eva kila drstva saksat tac-chisyatam praptair api 6ri- 
madhvacarya-caranair vaisnava-mate pravi&ya 
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vaisnavantaranam tac-chisyantara-punyaranyadi-htika- 
vyBkhya-pravesa-SahkayS tatra tatparyantaram likhadbhir 
vartmopadesah krta iti ca satvata vamayanti. 

Devotees of Lord Vi$nu recount that although 6ri 
MadhvScarya-carana belonged to the direct disciplic line of 
Sankaracarya, upon reading the Bhagavatam he changed 
his allegiance to the Vai$nava school. Then, concerned that 
other Vaisnavas might be influenced by the commentaries 
of other disciplic descendants of Sankara, such as 
Punyaranya's commentary, Madhvacarya wrote Bhagavata- 
tatparya, a gloss on Srimad-Bhagavatam that showed the 
proper conclusion of devotional service. 

Anuccheda 24.2 

4I<^IHTH HrW kHcfdi I 

Ho443GteiHHi hr hr if [ht. 

“H^^FHHR f| 3taNI«Mfyuk) I 

tasmad yuktam uktarti tatraiva prathama-skandhe: 

“tad idarh grahayamasa sutam atma-vatam varam 
sarva-vedetihasanam saram saram samuddhrtam” 
dvada&e: “sarva-vedanta-sSram hi sn-bhagavatam isyate 
tad-rasamrta-trptasya n&nyatra syad ratih kvacit” 

For all these reasons, therefore, the following statements in 
the Bhagavatam are appropriate. In the First Canto (1.3.41): 
“After extracting the cream of all the Vedas and Itihasas, SrT 
Vyasadeva imparted this Srimad-Bhagavatam to his son 
Sukadeva, the best of the self-realized souls.” 

In the Twelfth Canto (12.13.15): “Snmad-Bhagavatam is 
indeed the essence of all Vedanta philosophy. He who is 
satisfied by hearing its nectar-like words takes no interest in 
any other literature.” 
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cT«JT 

ter *fpra4 tm\M ?teT ^ *iTf^: h” 

[HT. ?.?.3] 3R!^ 3#*; 
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3 oiliyydHM^IIR *R? HdldlH ll” 

C\\D >3 'O 'O ^ 

[m. ?. 5 . 3 ] fra i 

#HHIddHd | u4ddldFT>fal*HftRl I h4*T%TT 

HHFTWfMIHj 3^5t^fT ^ddft 
II 38 II 

tatha prathame: “nigama-kalpa-taror galitam phalam / 
guka-mukhad amrta-drava-sarhyutam / pibata 
bhagavatam rasam alayarh / muhur aho rasika bhuvi 
bhavukah” ata eva tatraiva: 

4 

“yah svanubhavam akhila-sruti-saram ekam /adhyatma- 
dipam atititirsatam tamo ‘ndham / samsarinam karunayaha 
purana-guhyam /tarn vyasa-sunum upayami gurum 
muninam” iti. £rl-bhagavata-matam tu sarva-matanam 
adhlsa-rupam iti sucakam. sarva-muninarh sabha- 
madhyam adhyasya upadesfrtvena tesam sarva-muninarh 
gurutvam api tasya tatra su-vyaktam. 

And in the First Canto (1.1.3): “O expert and thoughtful men 
on the earth, again and again up to liberation and beyond, 
relish Srimad-Bhagavatam, the mature fruit of the desire tree 
of Vedic literature. It emanated from the lips of §ri 6ukadeva 
GosvamT. Therefore this fruit has become even more tasteful, 
although its nectarean juice was already relishabie for all.” 

Also in the same canto (1.2.3): “I offer my respectful obei¬ 
sances unto Sukadeva, the spiritual master of all sages, the 
son of Vyasadeva, who, out of his great compassion for those 
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gross materialists who struggle to cross over the darkest 
regions of material existence, spoke this most confidential 
supplement to the cream of all Vedic knowledge, the tran¬ 
scendental torchlight of Srimad-Bhagavatam, after person¬ 
ally experiencing it.” 

These verses imply that the teachings of Srimad- 
Bhagavatam rule over all other philosophies. They also 
clearly indicate that SrT Sukadeva, by taking the speaker’s 
seat amidst the assembled sages as the Bhagavatam’s pre¬ 
ceptor, became the guru of everyone present. 

Commentary 

_dOb _ 

“ . . . 

Here SrTIa JTva GosvamT explains Madhvacarya’s reason for 
commenting on Srimad-Bhagavatam. Sankaracarya wrote 
poems glorifying Lord Kfsna’s pastimes as told in the 
Bhagavatam, but some of his followers, not understanding 
his true intention, took this as a license to try to include the 
Bhagavatam as part of the Mayavada canon. Some of them 
even wrote commentaries on the Bhagavatam and some¬ 
how managed to screw out an impersonal interpretation. 
One such commentary was Punyaranya’s, which is now lost. 
SrTIa Madhvacarya, wanting to protect Vaisnavas from be¬ 
ing misled, wrote a gloss called Bhagavata-tatparya. 

Since JTva GosvamT has already shown that SrTmad- 
Bhagavatam is the topmost pramana, he can now cite it di¬ 
rectly to demonstrate its own stature. Such citations will only 
increase a sincere reader’s faith in the Bhagavatam, and so 
from this point on SrTIa JTva GosvamT relies on the 
Bhagavatam itself as the principal source for his analysis. 
Here he also reveals the eminence Snmad-Bhagavatam 
enjoys by virtue of the status of its brilliant speaker, Sukadeva 
GosvamT. Vyasadeva taught the Bhagavatam to Sukadeva, 
his most brilliant student, and Sukadeva chose to study 
Bhagavatam because it is the most brilliant of books. 

Although SrTIa Vyasadeva had many disciples, he gave 
the Bhagavatam only to Sukadeva. Vyasa did this not because 
he was partial toward his son but because Sukadeva was 
atmavatam varam, “the best of the self-realized.” In other 
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words, Sukadeva had no ulterior, material motives, and there¬ 
fore he could understand the true purport of the Bhagavatam, 
the essence of the Vedas, Vedanta, and Itihasas. 

The most important part of a tree is its sweet, juicy fruit, 
and so Brfmad-Bhagavatam has been compared to the suc¬ 
culent fruit of the tree of Vedic literature. And this Bhagavatam 
fruit is even more exceptional because it has no skin or pit. 
In other words, there is nothing to discard in the Bhagavatam. 

In this anuccheda Srila Jiva GosvamT quotes two texts 
from the Bhagavatam, 1.1.3 and 1.2.3, to show its impor¬ 
tance for conditioned as well as liberated souls. Because 
Sukadeva was completely free of selfish motives, he fully 
realized the Bhagavatam's significance and so was elected 
to speak, even in an assembly of learned sages that included 
his guru and his guru’s guru. The choice of Sukadeva as 
speaker implies that his qualifications for reciting Srfmad- 
Bhagavatam made him superior to all the other assembled 
sages. This is one more indication that Snmad-Bhagavatam 
is the foremost of scriptures and that it alone should be ana¬ 
lyzed to know sambandha, abhidheya, and prayojana. 

Next, SrTIa JTva GosvamT shows the importance of the 
speaker, Sri Sukadeva GosvamT. 

Anuccheda 25.1 

Sri Sukadeva GosvAmI is the 
Best Scholar of SrImad-Bhagavatam 




66 
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Tm f^RHT II 
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fenWTRT f^ra^cIT A^dMlfa: if 

P* 

m f^«I %T sft^dl'MIH I 

^ocliHHI fr*j 31£3I d?IHj$klll*tybl: ll” 

?.?S.3B] ffrl ^(rl dfe; 

“ddlHcl^WIH oWjdl ^TFT^T^S^gJ: | 

3|c5a*#5fl Pl<3|cn>Hd»i ejdR’q qico^qqaci^T: ll” 

[*IT. '}.'}%.*'*] 

yatah: . 

“tatropajagmur bhuvanarh punanS mahanubhava 
munayah sa-sisyah / prayena tirthabhigamapadesaih 
svayam hi tirthani punanti santah /atrir va6isfha6 
cyavanah saradvan aristanemir bhrgur ahgiras ca/ 
parasaro gadhi-suto tha rama utathya 
indrapramadedhmabahau / 
medhatithir devala Srstiseno bharadvajo gautamah 
pippaladah /maitreya aurvah kavasah kumbha-yonir 
dvaipayano bhagavan naradaS ca /anye ca devarsi- 
brahmarsi-varya rajarsi-varya arunadayaS ca / 
nanarseya-pravarams tan sametan abhyarcya raja si rasa 
vavande / sukhopavisfesv atha tesu bhuyah krta- 
pranamah sva-cikirsitarh yat / vijhapayamSsa vivikta-cetS 
upasthito ‘gre nigrhita-panih” ity-ady-anantaram: 

“tata£ ca vah prcchyam idarh viprcche vi&rabhya vipra iti- 
krtyatayam/sarvatmanS mriyamahaiS ca krtyam 
Suddharh ca tatramrsatabhiyuktah ” iti prcchati rajhi: 

“tatrabhavad bhagavan vyasa-putro yadrcchaya 
gam atamano ‘napeksah / alaksya-lihgo nija-labha-tusto 

vrta$ ca baiair a vadhuta-vesah ” 

* * * 

Thus it is said [in Snmad-Bhagavatam 1.19.8-12]: 

“At that time all the great-minded thinkers, accompanied 
by their disciples, arrived there. On the plea of making a pilgrim’s 
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journey, such sages verily sanctify a place of pilgrimage just 
by their presence. From different parts of the universe there 
arrived great sages like Atri, Cyavana, Saradvan, Aristanemi, 
Bhrgu, Vasistha, Parasara, ViSvamitra, Arigira, Parasurama, 
Utathya, Indrapramada, Idhmabahu, Medhatithi, Devala, 
Arstisena, Bharadvdja, Gautama, Pippalada, Maitreya, 
Aurva, Kavasa, Kumbhayoni, Dvaipayana, and the great 
personality Narada. There were also many other saintly demi¬ 
gods, kings, and special royal orders called arunadayas [a 
special rank of rajarsis] from different dynasties of sages. 
When they all assembled to meet the emperor [Pariksit], he 
received them properly and bowed his head to the ground. 

After all the rsis and others had seated themselves comfort- 

* * 

ably, the king, humbly standing before them with folded 
hands, told them of his decision to feist until death.” 

Then the king said: “O trustworthy brahmanas, I ask you 
about my duty. Please, after proper deliberation, tell me of the 
unalloyed duty of everyone in all circumstances, and specifi¬ 
cally of those who are just about to die” ( Bhag . 1.19.24). 

Then, after the king’s query: “At that moment appeared 
the venerable son of Vyasadeva, who traveled over the earth 
by his will and was indifferent and self-satisfied. He did not 
manifest any symptoms of belonging to any social order or 
status of life. He was surrounded by women and children, 
and he appeared like an avadhutd' (Bhag. 1.19.25). 

Anuccheda 25.2 


dd$^; 

f [*JT. 

H; Hddfdd dsi-d^di I 

[*fT. || 3* || 

tatas ca pratyutthitas te munayah svasanebhya ity-ady-ante: 
u sa sarhvrtas tatra mahan mahlyasam brahmarsi-rajarsi- 
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surarsi-varyaih / vyarocatalarh bhagavan yathendur 
graharksa-tara-nikaraih paritah” ity uktam. / 25/ 

After this: “The sages all rose from their seats to honor him” 
{Bhag. 1.19.28). 

And finally: “Sukadeva Gosvami was then surrounded by 
saintly sages and demigods just as the moon is surrounded by 
stars, planets, and other heavenly bodies. His presence was 
gorgeous, and he was respected by all” {Bhag. 1.19.30). 

Commentary 

_rittb _ 

After Srhgi cursed Maharaja Pariksit, the king renounced 
his kingdom and took a vow to fast until death on the bank 
of the Ganges. At that time sages of all classes and orders 
came from various parts of the universe and assembled 
there. Among them were even incarnations of the Lord like 
Parasurama and Vyasadeva. When Pariksit Maharaja in¬ 
quired from them about the duties of a human being, espe¬ 
cially one who is about to die, no one gave him a definitive 
answer. At that time the most noble Sukadeva Gosvami ar¬ 
rived, and he was unanimously chosen as the right person 
to answer Maharaja Pariksit’s query. 

In the previous anuccheda JTva Gosvami said that all 
the sages accepted Sukadeva as guru. In this section Jiva 
Gosvami cites the references to support his claim. Since the 
sages accepted Sukadeva as guru and it was Srimad- 
Bhagavatam that he spoke in response to Pariksit Maharaja’s 
questions, we should understand that the Bhagavatam's 
philosophy was accepted by all the assembled sages, who 
included propagators and followers of various other philoso¬ 
phies. Just as Srila Sukadeva Gosvami is like an effulgent 
moon among the starlike sages, so is Srimad-Bhagavatam 
among all other scriptures. 

Next Srila Jiva Gosvami shows that Srimad-Bhagavatam 
is the representation of Lord Krsna, the Supreme Personal¬ 
ity of Godhead. 


\ 
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Srimad-Bhagavatam is Self-Sufficient 

m ^ <rpnft wrcro, 3«?Tfo 

%IPFFT 

\3 O 

^#F#PTFI: I 
[*fT. ?.?.?] ffal 

dfH r&mft %HJ|cMBta i Hi^i^Hi ^ 

WITtei rF^tef^ I 3^t f¥ ? 

atra yady api tatra srl-vyasa-naradau tasyapi guru- 
parama-gurO tathapi punas tan-mukha-nihsrtam sri- 
bhagavatam tayor apy asruta-caram iva jatam ity evarh sri- 
sukas tav apy upadidesa desyam ity abhiprayah. 
yad uktarti, “suka-mukhad amrta-drava-sarhyutam”iti. 
tasmad evam api sri-bhagavatasyaiva sarvadhikyam. 
matsyadJnarh yat puranadhikyam sruyate tat tv apeksikam 
4ti. aho kirn bahuna ? sn-krsna-pratinidhi-rupam evedam. 

Sri Vyasadeva and Narada Muni were present in that as¬ 
sembly. Although these two sages were Sri Suka’s guru and 
grand-guru, respectively, when they heard Sr/mad- 
Bhagavatam issuing from his lips, they felt as if they had 
never heard it before. For this reason it is said here that he 
taught this most significant wisdom even to them. As men¬ 
tioned earlier, suka-mukhad amrta-drava-sarhyutam: The 
Bhagavatam is enriched with nectarean juice from the mouth 
of Suka” ( Bhag . 1.1.3). Thus in this sense also Srimad- 
Bhagavatam is more glorious than any other scripture. State¬ 
ments about the superiority of other Puranas, such as the 
Matsya Parana, are only relatively true. What more need be 
said! Indeed, Srimad-Bhagavatam is the very representa¬ 
tion of Lord Krsna. " 






136 


Sri Tattva-Sandarbha 


Anuccheda 26.2 

[*IT. ?.3.8B] I 

[*n. ?.?.^] i^fen, 

“3^: W! JWfiH xf | 

^T= II” 
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yafa uktam prathama-skandhe: 

“krsne sva-dhamopagate dharma-jhanadibhih saha 
kalau nasta-drsam esa puranarko ‘dhunoditah” 
iti. ata eva sarva-guna-yuktatvam asyaiva drstarh, 

“dharmah projjhita-kaitavo tra” ity-adina. 

“vedah puranam kavyam ca prabhur mitram priyeva ca 
bodhayantfti hi prahus tri-vrd bhagavatam punah " 
iti mukta-phale hemadri-kara-vacanena ca. 

As the First Canto states: “This Srimad Bhagavatam is as 
brilliant as the sun, and it has arisen just after the departure 
of Lord Krsna to His own abode, accompanied by religion, 
knowledge, etc. Persons who have lost their vision due to 
the dense darkness of ignorance in the Age of Kali shall get 
light from this Puranet’ ( Bhag. 1.3.43). 

In this way we can see that only Sfimad-Bhagavatam is 
full with all virtues, as stated in the second verse of the First 
Canto: “Here the supreme religion is explained and all cheat¬ 
ing propensities are rejected.” 

The supremacy of the Bhagavatam is also confirmed by 
the words of both Vopadeva (in his Mukta-phala) and 
Hemadri: “The Vedas, Puranas, and poetic works instruct 
one like a master, friend, or beloved, respectively, but $rimad- 
BhBgavatam instructs like all three.” 
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tasman manyantam va kecit puranantaresu veda- 
sapeksatvarh srf-bhagavate tu tathS sambhavana 
nirastety api svayam eva labdharh bhavati. ata eva 
parama-sruti-rupatvam tasya. yathoktam 
“katham va pandaveyasya rajarser munina saha 
sarhvadah samabhut tata yatraisa satvati Srutih ” 
iti. atha yat khalu sarvam purana-jatam avirbhavyety- 
Sdikam purvam uktam tat tu prathama-skandha-gata-srf- 
vyasa-narada-samvadenaiva prameyam. 

Consequently, while some may think that other PurSnasneed 
the support of the Vedas' authority, Srimad-Bhagavatam 
explicitly refutes the possibility that it may be dependent in 
this way; we thus receive the Bhagavatam on its own au¬ 
thority. For this reason it is in fact the highest manifestation 
of 6ruti [the original Vedas]. As it is said, “How did it so hap¬ 
pen that King Pariksit met this great sage, making it pos¬ 
sible for this Vedic text for the pure Vaisnavas (satvati srutih) 
to be sung to Him?” (BhagA .4.7). 

That Srimad-BhSgavatam was compiled after the other 
Puranas, as mentioned earlier, is known from the dialogue 
between &rl Vy&sa and Narada Muni in the First Canto. 

Commentary 

rfflb ^^^ 

Vedic tradition recognizes three ways of teaching—like a 
ruler, like a friend, and like a lover. The Vedas speak in an 
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imperative voice, like an overl.ord: satyam vada dharmarh 
cara. “Speak the truth and be religious” ( Taittirfya Up. 1.11). 
The Vedas do not need to offer logical reasons for following 
their instructions. One is expected to obey without question. 
The Pur&nas instruct like a friend, narrating stories with moral 
conclusions and providing reasoned explanations when re¬ 
quired. K&vya, or poetic literature, gives counsel like a be¬ 
loved lady, speaking sweetly but indirectly, instructions are 
expressed in an aesthetically pleasing way to attract the 
reader or hearer. Snmad-Bh&gavatam uses all three of these 
methods to convey its teachings. 

Just as a phrase or song becomes more significant when 
an eminent personality quotes or sings it, so the Bhagavatam 
has increased in significance because the eminent Sukadeva 
Gosv&mT recited it. He narrated the Bhagavatam in such a 
marvelous way that both his guru, Srfla VySsadeva, and his 
param guru, SrT Narada Muni, were amazed. They felt as if 
they had never heard it before. 

The customary etiquette is that a disciple should neither 
take a higher seat than his teachers nor speak as an au¬ 
thority in their presence. Sukadeva GosvamT’s speaking 
Srimad-Bhagavatam in the presence of his gurus is one of 
the rare exceptions. Because his gurus consented to it, how¬ 
ever, SrT Suka is faultless, as Srlla ViSvanatha Cakravartl 
Thakura points out in his commentary on Bhagavatam 
1.17.29, which describes Suka’s accepting the speaker’s 
seat. From the narrations of the MahSbhSrata we learn that 
Narada and Vydsa were often called upon to address vari¬ 
ous audiences on the subjects of karma, yoga, and jhana. 
They rarely had an opportunity to hear such an extraordi¬ 
narily pure Bhagavata discourse. So they were moved to 
great ecstasy when the nectarlike juice of topics concerning 
the Supreme Personality of Godhead issued from the lips of 
Sri Suka, their qualified disciple. 

SrTmad-Bhagavatam's special greatness is thus due to 
its unparalleled author, its eminent speaker, and its elevated 
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audience. No other scripture in recorded history has ever 
had such an audience, except perhaps when Grandfather 
Bhlsma, after the Kuruksetra War, instructed King YudhisthTra 
from his bed of arrows. Bhisma’s main purpose, however, 
was to convince YudhisthTra to begin managing his kingdom. 
By contrast, 3rfmad-Bhagavatam was spoken in just the 
opposite context: King Pariksit, having renounced his king¬ 
dom, simply wanted to hear kfsna-katha and in this way dis¬ 
charge the only duty of a dying man. &rf Sukadeva thus had 
no need to dilute his narration with talk of lower religious 
principles. Therefore Snmad-Bhagavatam is the most per¬ 
fect and complete transcendental scripture. It does not even 
depend on the support of the Vedas. 

Indeed, the sunlike Snmad-Bhagavatam is the very rep¬ 
resentation of Lord Krsna. The Lord possesses all good 
qualities, as §rila Rupa GosvdmT explains in Bhakti-rasamrta- 
sindhu (2.1.17): 

nayakanam Siro-ratnam kr$nas tu bhagavan svayam 
yatra nityataya sarve virajante maha-gunah 

Lord Sri Kr$na, the original Personality of Godhead, is 
the crest jewel of all heroes. All wonderful qualities are 
eternally present in Him. 

Since Srimad-Bhagavatam is nondifferent from Krsna, it is 
also a reservoir of all good qualities. When Lord Krsna ap¬ 
peared He destroyed many demons and protected His saintly 
devotees. In the same way, the Bhagavata Parana uproots 
the demoniac influence in society and protects saintly per¬ 
sons with its ambrosial narrations. Other scriptures speak 
about fruitive activities, impersonal Brahman, or yoga, and 
they may or may not say something about the transcenden¬ 
tal path of love of Godhead. But the Bhagavatam kicks out 
all types of inferior, cheating religion like refuse. Only expla¬ 
nations of the absolute reality find a place in its pages. 

Having established Bhagavatam as the supreme 
pramana, in the next anuccheda 6rila JIva GosvdmT explains 
his method of analyzing it. 
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Anuccheda 27.1 

Methodology of the Sat-Sandarbha 
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tad evam parama-nih&reyasa-ni&cayaya 6ri-bhagavatam 
eva paurvaparyavirodhena vicSryate. tatrasmin 
Sandarbha-satkatmake granthe sutra-sthaniyam 
avatarika-vakyam visaya-vakyarh sri-bhagavata-vakyam. 
bhSsya-rupa tad-vySkhya tu samprati madhya-deSadau 
vyapt&n advaita-vadino nunam bhagavan-mahimanam 
avagahayiturh tad-vadena karvurita-lipinam parama- 

vaisnavanam Sridhara-svami-carananam Buddha- 

* • * 

vaisnava-siddhantanugata cet tarhi yathavad eva vilikhyate. 

So it is that we shall focus our attention on studying Srimad- 
BhSgavatam to determine what is the ultimate good in life. 
While conducting this study, we shall take into consideration 
how Snmad-Bhagavatam 's statements harmonize with its 
preceding and following texts. In these Six Sandarbhas, the 
statements with which we introduce our explanation of the 
Bhagavatam verses will serve as the sutras, the Bhagavatam 
verses themselves will serve as the scriptural text to be ana¬ 
lyzed, and the commentary on the sutras will be the expla¬ 
nations of these verses given by the great Vaisnava Sridhara 
SvamT. Sometimes he inserted MdyavddT ideas into his writ¬ 
ings to make the glories of the Personality of Godhead more 
attractive to the minds of the impersonalists, who are now 
quite prevalent, especially in central India. When Sridhara 
Svamfs commentary accords with strict Vaisnava principles, 
we shall quote it verbatim. 
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kvacit tesam evanyatra-drsta-vyakhyananusarena; 
dravidadi-desa-vikhyata-parama-bhagavatanam tesam 
eva bahulyena tatra vaisnavatvena prasiddhatvat sri- 
bhagavata eva: 

“kvacit kvacin mahS-raja dravidesu ca bhurisah ” 
ity anena pramita-mahimnam saksac-chn-prabhrtitah 
pravrtta-sampradayanam sn-vaisnavSbhidhanam srf- 
ramanuja-bhagavat-pada-viracita-sn-bhasyadi-drsta-mata- 
pramanyena mula-grantha-svarasyena canyatha ca. 
advaita-vyakhyanam tu prasiddhatvan nativitayate. 

Sometimes we shall follow the views Sridhara SvamJ has 
expressed in writings other than his Bhagavatam commen¬ 
tary. In other cases, we shall follow the original meaning of 
the text by basing our explanations on the authoritative opin¬ 
ions of the venerable Ramanujacarya Bhagavatpada, ex¬ 
pressed in such works as $ri-bhasya. He is the renowned 
leader of the Vaisnavas of the Sfi-sampradaya, which origi¬ 
nated directly with Goddess LaksmI. These great devotees 
are famous throughout India’s southern region (Dravida- 
desa) and elsewhere. Snmad-Bhagavatam itself states that 
they are well known as devotees of Visnu in the south: 

“O king, a few Vaisnavas can be seen here and there in 
this age, but they can be found in abundance in the Dravida” 
( Bhag. 11.5.39). 

Since the principles of advaita-vada are already well 
known, we shall not discuss them at length. 
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Commentary 

_dOfe _ 

Mere Srila Jlva Gosvaml explains his method of analyzing 
Srimad-Bhagavatam. He plans to follow a format similar to 
the one Srila Vyasadeva uses in the Vedanta-sutra. In the 
Sandarbhas, the introductory statements are like the sutnas 
in the Vedanta-sutra, the statements of Srlmad-Bhagavatam 
constitute the subject to be analyzed, and Srila Jlva 
Gosvamfs comments on the Bhagavatam's statements are 
like the commentary ( bhasya) on the sutnas. Jlva Gosvaml 
also indicates that his explanations are not his personal 
opinion or products of his imagination but are given strictly 
according to the opinions of the previous Vaisnava acaryas, 
such as Ramanujacarya and SrTdhara Svaml. 

Although SrTdhara Svaml accepted the renounced order 
of life in Sankara’s sampradaya, which opposes the person¬ 
alism of Krsna consciousness, his commentaries on Srimad- 
* • » * 

Bhagavatam, Bhagavad-gJta, and Visnu Purana make it 
obvious that he was a great Vaisnava. He clearly states in 
his commentaries that the Lord’s form, qualities, abode, as¬ 
sociates, and names are all transcendental and eternal, and 
that devotion to the Lord continues even after liberation. 
These key philosophical points are opposed to monism and 
reveal SrTdhara Svami's true stance. 

Sri Caitanya Mahaprabhu also accepted sannyasa in 
Sankara’s line, but from the beginning His teachings refuted 
the Mayavada doctrine. Hence, Sri Caitanya’s great respect 
for SrTdhara Svami and his Bhagavatam commentary is proof 
enough that SrTdhara Svaml was not a Mayavada sannyasT 
at heart any more than Sri Caitanya Mahaprabhu was. 
Caitanya Mahaprabhu considered all MayavadTs offenders 
at the lotus feet of Krsna, the Supreme Personality of 
Godhead, yet he would not tolerate even mild or indirect 
criticism of Srlla SrTdhara SvamT. When Vallabha Bhatta told 
Lord Caitanya he had written a Bhagavatam commentary 
that surpassed SrTdhara Svamrs, Lord Caitanya rebuked 
Vallabha and refused to hear it (see Caitanya-caritamrta, 
Antya 113-137). From this incident we can understand the 
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exalted status of SrTdhara SvamT as a surrendered, pure 
devotee of the Lord. We can also be certain that JTva 
GosvamT, as a loyal follower of Lord Caitanya, held SrTdhara 
Svamfs Bhagavatam commentary, Bhavartha-dipika, in high 
esteem. Thus SrTia JTva GosvamT refers to SrTdhara as 
parama-vaisnava, a topmost devotee. 

In this anuccheda SrTia JTva GosvamT tells why SrTdhara 
SvamT inserted some MayavadT ideas into Bhavartha-dipika. 
Some of Sankara's followers developed an interest in Snmad- 
Bhagavatam after reading his devotional poems based on 
the Bhagavatam, but they still maintained their overall im¬ 
personal outlook. To attract these sannyasis toward the path 
of devotion, SrTdhara SvamT wrote a mixed commentary on 
the spotless Purana. Just as a fisherman uses bait to catch 
fish, occasionally SrTdhara SvamT would present monistic 
opinions about some Bhagavatam verses in order to attract 
the MayavadTs who liked to read the Bhagavatam. This was 
merely part of his preaching strategy; it doesn’t make him a 
MayavadT. 

Nevertheless, although JTva GosvamT understands 
SrTdhara Svamfs motives, in the Sandarbhas he chooses 
not to cite the impersonal explanations found in the 
Bhavartha-dipika. In fact, throughout the Sandarbhas SrTIa 
JTva GosvamT takes every opportunity to demolish the 
Mayavada view. Clearly he does not consider the MayavadTs 
his primary audience, as SrTdhara SvamT must have when 
he wrote his commentary. JTva Gosvamfs intended audience 
is apparent from his declaration in the Anuccheda 6 of the 
Tattva-Sandarbha, where he says that no one should read this 
book who is averse to serving Lord Krsna's lotus feet. 

JTva Gosvamfs intended audience are those already on 
the path of Kr$na consciousness or at least interested in 
taking to it. Naturally, therefore, he says here that he will 
quote SrTdhara Svamfs explanations “only when they are in 
accordance with pure Vaisnava principles.” This statement 
has caused some modern scholars to criticize JTva GosvamT 
for not respecting the liberal sentiments of SrT Caitanya 
Mahaprabhu, but this criticism arises from a superficial un¬ 
derstanding of Lord Caitanya’s real attitude. 
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SrTdhara SvamT was not a MayavadT, although he did 
give a monistic slant to some parts of his Bhagavatam com¬ 
mentary. Considering why SrTdhara SvamT did this in 
Bhavartha-dipika, why should Srila Jiva GosvamT, in an en¬ 
tirely different work meant for an entirely different audience, 
cite those explanations that oppose the true conclusion of 
the Bhagavatam and even SrTdhara Svamfs own convic¬ 
tions? Sri JTva has already established Srimad-Bhagavatam 
as the supreme authority, and from this point on he will not 
deal with any opinions that contradict it. He makes his policy 
explicit: He respects the purports of SrTdhara insofar as they 
follow the spirit and intent of the Snmad-Bhagavatam itself. 
In this way Sffla JTva GosvamT remains true to the Vaisnavism 
of SrTIa SrTdhara SvamT and also to his own GaudTya- 
sampradaya. 

At the end of this annucheda, when JTva GosvamT says 
he is not going to describe the details of the monistic doc¬ 
trine because they are already well known, he implies that 
Maydvada, though popular, only apparently explains the 
meaning of the Sastnas and is not really worthy of discus¬ 
sion. He also implies that he intends to refute it. 

• Next SrTIa JTva GosvamT describes the sources of evi¬ 
dence other than Srimad-Bhagavatam that he plans to cite 
in the Sat-Sandarbhas. 

*■ 4 

Anuccheda 28.1 

The Source of References 
^H^NW dolleHWIHIwiW PFTFTTft 
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atra ca sva-darsitartha-visesa-pramanyayaiva na tu 
snmad-bhagavata-vakya-pramanyaya pramanani §ruti- 
puranadi-vacanani yatha-drsfam evodaharaniyani. kvacit 
svayam adrstakarani ca tattva-vada-gurunam 
anadhunikanam pracura-pracarita-vaisnava-mata- 
vi&esanam daksinadi-desa-vikhyata-§isyopa§isyl-bhuta-6ri- 
vijayadhvaja-vyasatlrthadi-veda-vedartha-vidvad-varanam 
&ri-madhvacarya-carananarh 6ri-bhagavata-tatparya- 
bharata-tatparya-brahma-sutra-bhasyadibhyah 
sahgrhJtani. 

Here in the Saf-Sandarbha I will quote from the Vedas, 
Puranas, and other such scriptures, just as I have seen them. 
I will quote these passages to verify my own interpretations, 
not the statements of Srimad-Bhagavatam. Some of the 
verses quoted here I have not seen in their original texts but 
have gleaned from citations in the Bhagavata-tatparya, 
Bhanata-tatparya, Brahma-sutra-bhasya, and other works by 
the venerable Madhvacarya, the prolific preacher of the dis¬ 
tinct Vaisnava philosophy of Tattvavada. In his line such dis¬ 
ciples and grand-disciples as Vijayadhvaja TTrtha and Vyasa 
TTrtha have appeared; very famous in the south, they are most 
eminent scholars of the Vedic literature and its interpretation. 

Anuccheda 28.2 
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tai& caivam uktam bharata-tatparye: 

“sastrantarani sanjanan vedantasya prasadatah 
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dese dese tatha granthan drstva caiva prthag-vidhan 
yatha sa bhagavan vyasah saksan narayanah prabhuh 
jagada bharatadyesu tatha vaksye tad-Jksaya” 
iti. tatra tad-uddhrta 6rutis catur-veda-sikhadya puranam 
ca garudadlnarh samprati sarvatrapracarad-rupam 
amsadikam samhita ca maha-sarhhitadika tantram ca 
tantra-bhagavatadikam brahma-tarkadikam iti jheyam. 

In Bharata-tatparya , 6ri Madhvacarya states, “Having un¬ 
derstood other scriptures with the help of the Vedanta-sutra, 
and having looked at various kinds of scripture in different 
parts of the country, I shall give my explanation in accor¬ 
dance with what Sri Vyasadeva, who is none other than the 
Supreme Lord Narayana, has spoken in Mahabharata and 
other works. In this description I will carefully adhere to his 
viewpoint” ( Bharata-tatparya 2.7.8). 1 

The texts we will cite from the works of 6rT Madhvacarya 
will include portions from such Vedic grutis as the Catur- 
veda-sikha, Puranic texts from unavailable parts of the 
Garuda Purana and other works, samhita texts from the 
Maha-samhita and similar works, and tantra texts from the 
Tantra-bhagavatam, Brahma-tarka, and so on. 

Commentary , 

_iJCQ; _ 

Since SrUa Jiva GosvamT has proven Srimad-Bhagavatam 
to be the supreme pramana, it needs no further validation. 
Therefore from this point onward he will quote scripture only 
to support his explanation. He will cite sources he has read 
in his own library and elsewhere, and he will also borrow 
references from the writings of S(T Madhvacarya, who lived 
a few centuries before Jiva. Madhvacarya often quotes from 
books that by §ri JTva's time had already been lost. 

In Madhvacarya’s time (twelfth century A.D.) there were 
no printing presses. He traveled the length and breadth of 
India collecting scriptures and philosophical books and copy¬ 
ing them by hand at the various temples and libraries he 

1 The current edition of Bharata-tatparya (UdupT, 1971), instead of “vedantasya" reads "vedan 
ca asya ” — "having understood the other scriptures and the Vedas by the mercy of the Lord’ 1 
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visited. He was renowned for his photographic memory, so 
when he was not allowed to copy the books he found, he 
read them and later reproduced them from memory. In this 
way he amassed an immense library at his headquarters in 
UdupT, in Karnataka. Some say his library had no equal. Un¬ 
fortunately, it was destroyed by fire, and many of the books he 
refers to in his writings were lost forever. In several places in the 
Sandarbhas §rfla Jiva Gosvami has to make do with the refer¬ 
ences from lost works cited from the books of Madhvacarya. 

Madhvacarya’s Tattvavada is by definition the philoso¬ 
phy that “everything is real”: sarvam vastu satyam iti tattva- 
vadah. The monists say that only Brahman is real, while 
everything else is a manifestation of Maya. Both in his writ¬ 
ings and in public debates with the leading Mayavadls of his 
time, Madhvacarya soundly defeated the Mayavada philoso¬ 
phy with his Tattvavada. 

By relying on books by Srila Madhvacarya and his emi¬ 
nent followers as a principal source of evidence, JTva 
Gosvami shows his indebtedness to them. JTva Gosvami is, 
however, a follower of Lord Caitanya, whose teachings dif¬ 
fer from Madhvacarya's. In his Sandarbhas Sri Jiva plans to 
draw from those ideas of Madhvacarya that agree with Lord 
Krsna Caitanya Mahaprabhu’s acintya-bhedabheda philoso¬ 
phy. When examined impartially, the acintya-bhedabheda 
philosophy proves the best and most comprehensive expla¬ 
nation of Vedic knowledge. It is the perfect synthesis of all 
the Vedic literature because its propounder, Sri Caitanya, is 
the Supreme Personality of Godhead. When the Supreme 
Lord propounds a philosophy, it naturally surpasses ail other 
systems of thought. 

Having established sabda-pramana as the only indepen¬ 
dently valid means of knowledge, and having established 
Snmad-Bhagavatam as the topmost form of sabda-pramana, 
here the pramana section of $ri Tattva-Sandarbha ends. In 
the next section SrDa Jiva Gosvami begins discussing the 
prameya, or what we come to know by resorting to the top¬ 
most pramana. 
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Anuccheda 29.1 

An Analysis of Sri Sukadeva Gosvami’s Faith 

m dejpRRd hihrI 
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atha namas-kurvann eva tatha-bhutasya srimad- 
bhagavatasya tatparyam tad-vaktur hrdaya-nistha- 
paryalocanaya sahksepatas tavan nirdharayati: 
“sva-sukha-nibhrta-cetas tad-vyudastanya-bhavo 
‘py ajita-rucira-IJIakrsta-saras tadJyam vyatanuta krpaya 
yas tattva-dJparh puranam tam akhila-vrjina-ghnam vyasa- 
sunurti nato ‘ smi ” 

Such being the status of Srimad-Bhagavatam, Suta GosvdmT 
concisely defines its basic message by turning our attention 
to the disposition of the heart of its speaker while offering 
him obeisances: 

“I offer my obeisances unto Srila Vyasadeva's son, who 
destroys all sins and whose mind was filled with the bliss of 
impersonal realization, being free from any other worldly 
thought. Yet his heart was enchanted by the beautiful pas¬ 
times of Lord Ajita, Krena. Out of compassion he narrated 
this Purana, which illumines reality” ( Bhag . 12.12.69). 

if 

Anuccheda 29.2 
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tlka ca sndhara-svami-viracita — “sri-gurum namas-karoti. 
sva-sukhenaiva nibhrtam pumarh ceto yasya sah. tenaiva 
vyudasto ‘nyasmin bhavo bhavana yasya tatha-bhuto ‘py 
ajitasya rucirabhir IJIabhir akrstah $arah sva-sukha-gatam 
dhairyam yasya sah. tattva-dipam paramartha-prakasakarh 
&ri-bhagavatam yo vyatanuta tarn nato ‘smi ity” esa. 

Grldhara Swam! explains in his commentary: 

“Suta Gosvami offers obeisances to his spiritual master 
(§ri §uka), whose mind was filled only with the bliss of the 
self, and who had thus put aside all other thoughts. But even 
at that elevated stage his mind was drawn to the enchanting 
pastimes of Lord Ajita, and this attraction caused him to 
abandon his sober attachment to impersonal bliss. I offer 
my obeisances unto him, the speaker of Srimad- 
Bhagavatam, which illumines the supreme goal of life.” 

Anuccheda 29.3 
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ity-adi-padya-trayam anusandheyam. atrakhila-vrjinarh 
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tadrsa-bhavasya pratikulam udaslnam ca jneyam. tad 
evam iha sambandhi-tattvam brahmanandad api prakrsto 
rucira-UI&-vi£i?teh Sriman ajita eva. sa ca pumatvena 
mukhyataya sn-krsna-samjna eveti 6ri-b3darayana- 
samadhau vyakti-bhavisyati. tatha prayojanakhyah 
purusarthaS ca tadrSa-tad-asakti-janakam 
tat-prema-sukham eva. tato ‘bhidheyam api tadrsa-tat- 
prema-janakarh tal-lila-6ravan£di-laksanam tad-bhajanam 
evety 3yatam. atra “vy&sa-sunum” iti brahma- 
vaivartanusarena 6ri-krsna-varaj janmata eva mayaya 
tasyasprstatvarh sucitam. Sri-sutah 6ri-£aunakam. 

Similarly worth examining are the three verses Srf Suka 
speaks in the Second Canto that begin with prayena munayo 
r&jan (Bhag. 2.1.7-9). In the verse under discussion ( Bhag. 
12.12.69) we should understand that the words akhila- 
vtjinam (all inauspicious things) indicate everything contrary 
or irrelevant to devotional service. 

Therefore the subject of this book ( sambandhi-tattva) is 
SrTman Ajita, who transcends the ecstasy of impersonal re¬ 
alization and is distinguished by His enchanting pleasure 
pastimes. Later, in the context of our discussion of Srila 
VySsa’s trance, it will be made clear that in His fullest mani¬ 
festation, Lord Ajita is primarily named Sri Krsna. 

Similarly, the final goal (prayojana-tattva) is the happi¬ 
ness of love for Krsna, which leads to the sort of attachment 
to Him that Sri Suka experienced. And thus our means 
(abhidheya) is service to Him, characterized by such devo¬ 
tional processes as hearing His divine pastimes; this activ¬ 
ity generates love for Him, as it did in the case of Sri Suka. 
The identity of each of these three principles follows as a 
natural logical sequence. 

The phrase vyasa-sunum (son of Sri Vyasa) in Srimad- 
Bhagavatam 12.12.69 alludes to something described in the 
Brahma-Vaivarta Purana —namely, that Sukadeva, because 
of SrT Krsna’s benediction, remained untouched by Maya 
from his very birth. 

The verse under discussion was spoken by SrT Suta to 
SrT Saunaka. 
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Commentary 

. dm?_ 

In the preceding anucchedas, Grila JTva GosvamT compared 
and contrasted the Vedas, Vedanta, Itihasas, and Puranas 
to show that Srfmad-BhSgavatam is the topmost pramana. 
Now, at the commencement of his analysis of the Bhagavatam 
itself, he again performs mahgalacarana to further invoke 
auspiciousness for his sacred undertaking of writing the Sat- 
Sandarbhas. Once again he uses a Bhagavatam verse as 
his invocation. By quoting from Suta Gosvamfs prayers to 
Gukadeva, JTva GosvamT himself reveres Gukadeva GosvamT 
to invoke his blessings, so that JTva may present the purport 
of Srfmad-Bhagavatam without any deviation.Then he points 
out the tattvas of sambandha, abhidheya, and prayojana in 
the quoted verse. 

Unlike commentators who twist the Bhagavatam’s state¬ 
ments to support their own ideas, Grila JTva GosvamT has no 
interest in forcing his personal opinions on us. He wants to 
explain Srimad-Bhagavatam as it is. To this end he uses a 
flawless technique, one that leaves no room to doubt the 
validity of his conclusions. First he has us consider the heart 
of the original writer, Grila Vyasadeva, and the heart of the 
speakers, Gukadeva GosvamT and Suta GosvamT. Then he 
analyzes the text of the Bhagavatam in light of that exami¬ 
nation, incontrovertibiy establishing the purpose of this top¬ 
most pramana. 

In the verse quoted from Srlmad-Bhagavatam in 
Anuccheda 29.1, Suta GosvamT reveals something about 
the life of Gukadeva GosvamT, describing how he became 
enchanted by the pastimes of Krsna even while absorbed in 
the bliss of Brahman. Suta’s purpose was to show the firm 
conviction Gukadeva had in Snmad-Bhagavatam when he 
narrated it to Pariksit Maharaja. Gukadeva was self-realized 
even while in the womb. Indeed, he was so absorbed in the 
bliss of Brahman that he wanted to stay there to avoid being 
attacked by Maya. He left the womb only when Lord Krsna 
personally assured him that Maya would not capture him. 
(Grila JTva GosvamT informs us that this description is found 
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in the Brahma-vaivarta Purana. 2 ) As we learn from Chapter 
Seven of Srimad-Bhagavatam, First Canto, and from the texts 
that SrTIa JTva GosvamT wiirquote below, as soon as 
Sukadeva took birth he left his father’s hermitage for the 
forest. Later, when he heard a few of Vyasadeva’s disciples 
reciting selected Bhagavatam verses, his mind became so 
enthralled that he abandoned his impersonal meditation on 
Brahman and began studying the Bhagavatam under his 
great father. Despite all this, however, some MayavadTs insist 
that because SrTIa Sukadeva GosvamT was attached to imper¬ 
sonal Brahman realization even before his birth, he must have 
remained fixed in this ideal. Therefore, they conclude, Srimad- 
Bhagavatam in fact promotes impersonalism. The prayer of 
Suta GosvamT quoted here refutes this speculation. 

Another reason SrTIa JTva GosvamT quotes Suta’s prayer 
is to reveal the essential purport of Srimad-Bhagavatam: 
That the happiness of Krena consciousnes surpasses all 
other kinds of happiness, including that enjoyed by merging 
into God’s impersonal effulgence.ln the Second Canto ( Bhag. 
2.1.7-9), Sukadeva GosvamT himself confirms the superior¬ 
ity of the bliss of bhakti: 

prayena munayo r&jan nivrtta vidhi-sedhatah 
nairgunya-stha ramante sma gunanukathane hareh 

idarh bhagavatam nama puranam brahma-sammitam 
adhlta van dvaparadau pitur dvaipayanad aham 

parinisthito ‘pi nairgunya uttama-Sloka-lilaya 
grhlta-ceta rajar$e akhyanam yad adhftavan 

O King Parlksit, generally even the Brahman realized 
souls, who are above the regulative principles and 
restrictions, take pleasure in describing the glories of the 
Lord. At the end of the Dvapara-yuga, I studied this great 
essence of the Vedas, named Srimad-Bhagavatam, from 
my father, SrTIa Dvaipayana Vyasadeva. O saintly King, I 
was certainly situated perfectly in Brahman realization, 
beyond the three modes of nature, yet I was still attracted 
by the delineation of the pastimes of the Lord. Therefore 
I studied this Purana. _ 

^This story is not in current editions of the Brahma-vaivarta Purana 
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This incident from Sukadeva’s life demonstrates the won¬ 
derful potency of Srimad-Bhagavatam —that it was able to 
captivate the heart of a Brahman realized person. 

In the next anuccheda, Brila JTva Gosvarm begins ana¬ 
lyzing the heart of Srila Vyasadeva. 

Anuccheda 30.1 

Analysis of SrIla Vyasadeva’s Trance Part I 

3nr*TR 1 

dr^d^llPHgS II 

3HqWf I 

c$te>WI3IHdl «kc|HH^dl*t II 

*F*IT I WIFW f’sdl I 

TO: II 

H Hf^TT ^ccIHph^ I 

^F^HWTTH if 

[HT. ?.V9.8-*] 

I 

tadrsam eva tatparyarh karisyamana-tad-grantha- 
pnatipadya-tattva-nirnaya-krte tat-pravaktr-6ri-badarayana- 
krte samadhav api sahksepata eva nirdharayati: 
“bhakti-yogena manasi samyak pranihite ‘male 
apasyat purusam purnam mayam ca tad-apa&rayam 
yaya sammohito flva atmanam tri-gunatmakam 
paro ‘pi manute ‘nartham tat-krtarii cabhipadyate 
anarthopasamarh saksad bhakti-yogam adhoksaje 
lokasyajanato vyasas* cakre satvata-sarhhitam 


This is a variant reading from the BBT edition which reads, lokasyajanato vidvarhs 
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yasyam vai sruyamanayam krsne parama-puruse 
bhaktir utpadyate pumsah soka-moha-bhayapaha 
sa samhitam bhagavatJm krtvanukramya catmajam 
Sukam adhyapayamasa nivrtti-niratam munim” 

SrT Suta Gosvami elucidates the same basic message of 
Bhagavatam while describing the meditative trance of its 
author, Srila Vyasadeva. What Vyasadeva experienced indi¬ 
cates the principles he will later establish in his book, Srimad- 
Bhagavatam. Sri Suta describes this trance in brief: 

“In his pure heart which was fixed on the Lord by the 
process of devotional service, he saw the Absolute Person¬ 
ality of Godhead along with His external energy, which was 
supported by Him. Due to this external energy, the living 
entity, although transcendental to the three modes of mate¬ 
rial nature, thinks of himself as a material product and thus 
undergoes the reactions of material miseries. The material 
miseries of the living entity, which are superfluous to him, 
can be directly mitigated by the process of devotional ser¬ 
vice to Lord Kfsna. But the mass of people do not know this, 
and therefore the learned Vyasadeva composed this Satvata- 
sarhhita [Brlmad-Bhagavatam], Simply by giving aural re¬ 
ception to this Srimad Bhagavatam, the feeling for loving 
devotional service to Lord Krsna, the Supreme Personality 
of Godhead, manifests at once and extinguishes the fire of 
lamentation, illusion, and tearfulness. The great sage 
Vyasadeva, after composing the $rimad-Bhagavatam and 
editing it, taught it to His son, SrT Bukadeva Gosvami, who 
was situated on the path of renunciation” ( Bhag. 1.7.4-8). 

Anuccheda 30.2 

33; “*T 3 P^RdPUd: Tjft: I 

3T hWb ll” 
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O v3 O s3 

^<' j pirfel u d*lf44 J |o|l^ «H<W<lP|: I 

3TM' , ll*-^<R°'i|H ftFT (qoujcfl^f^pj: ||” 

[*TT. ?.V9.?o-??] Hf^PHJlHI; 

“STF^SRf *m\ I 

^frp chfiRl^ FT 1 tofj II” 

[HT. JTfet: I 

tatra: 

“sa vai nivrtti-niratah sarvatropeksako munih 
kasya va brhatTm etam atmaramah samabhyasat” 
iti saunaka-prasnanantaram ca: 

“atmaramah ca munayo nirgrantha apy urukrame 
kurvanty ahaitukJrh bhaktim ittham-bhuta-guno harih 
harer gunaksipta-matir bhagavan badarayanih 
adhyagan mahad akhyanarh nityarh visnu-jana-priyah” 
bhakti-yogena premna. 

“astv evam ahga bhagavan bhajatam mukundo 
muktim dadati karhicit sma na bhakti-yogam” 
ity atra prasiddheh. 

Saunaka Rsi then inquires: 

“§ri Sukadeva GosvamT was engaged in renunciation and 
was indifferent towards everything. He was self satisfied then 
why did he take the trouble to undergo the study of such a 
vast literature?” (Bhag. 1.7.9) 

Suta GosvamT replies: 

“Even the great thinkers, the atmarama, though freed 
from all kinds of material bondage, render unalloyed devo¬ 
tional service unto the Personality of Godhead. This is be¬ 
cause the Lord possesses transcendental qualities and 
therefore can attract everyone, including liberated souls. 
Honorable Sukadeva GosvamT, the son of Srila Vyasadeva, 
whose mind was captivated by the enchanting qualities of Lord 
Hafi, therefore he underwent the study of this great narration 
[Srimad-Bhagavatam]. He is very dear to the devotees” (Bhag. 
1.7.10-11). 
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The phrase bhakti-yogena (through devotional service) 
[in Bhagavatam 1.7.4] means “through love of God,” since 
the same meaning is conveyed in the following statement: 

“My dear King, the Supreme Personality of Godhead, 
Mukunda, sometimes grants liberation to those engaged in 
getting His favor, but He rarely grants bhakti-yoga, pure love 
for Him” (Bhag. 5.6.18). 


Anuccheda 30.3 
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pranihite samahite, “samadhinanusmara tad-vicestitam” iti 
tam prati sn-naradopadesat. puma-padasya mukta- 
pragrahaya vrttya, “bhagavan iti sabdo ‘yam tatha purusa 
ity api vartate nirupadhis ca vasudeve ‘khilatmani” 
iti padmottara-khanda-vacanavastambhena, tatha: , 

“kama-kamo yajet somam akamah purusarti param 

akamah sarva-kamo va moksa-kama udara-dhfh 

• ■ * 

fivrena bhakti-yogena yajeta purusarti param” 
ity asya vakya-dvayasya purva-vakye, “purusarti — 
parmatmanam prakrtyeko-padhim," uttara-vakye, 

“purusarti pumarti nirupadhim," iti tikanusarena ca, purnah 
puruso ‘tra svayam bhagavan evocyate. 
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The word pranihite (fixed) means “concentrated in medita¬ 
tion.” Previously, Narada Muni had instructed Vyasadeva to 
“experience the pastimes of Lord Krsna- in trance” ( Bhag. 
1.5.13). The word puma (complete) should be understood 
here in its full, unrestricted sense, as corroborated by the 
Padma Purana ( Uttara-khanda 226.68): “The words 
bhagavan and purusa, when free from limiting modifiers, refer 
to Lord Vasudeva [Krsna], the Supersoul of all.” This is fur¬ 
ther verified in Sridhara Svamfs commentary on the follow¬ 
ing two verses: 

“One who desires sense gratification should worship the 
moon, but one who has no material desires worships the 
Supersoul. An intelligent person, whether he be full of ma¬ 
terial desires, without any material desires, or desiring lib¬ 
eration, must by all means worship only the Personality of 
Godhead by devotional service” (Bhag. 2.3.9-10). 

Srila Sridhara SvamT states that the word purusa in the first 
of these two verses indicates the Supersoul, whose upadhi 
(apparently limiting qualification) is material nature, while the 
same word in the second verse indicates the complete Per¬ 
sonality of Godhead, who is free from all upadhis. Thus the 
phrase purna-purusa [in Bhagavatam 1.7.4, quoted in 
Anuccheda 30.1 ] refers to the original Personality of Godhead. 

Commentary 

To understand the meaning of a profound book like Srimad- 
Bhagavatam, it is important to understand the author’s faith 
and experience. These two factors guide his writing, and, as 
in this case, if the subsequent speaker of the book shares 
the author's faith and experience, then the author’s ideas 
will be accurately conveyed. To understand the mind or heart 
of drila Vyasadeva, 6rila JTva GosvamT analyzes Vyasa's 
trance, which is the source of Srimad-Bhagavatam and re¬ 
veals its essential idea. With this analysis accomplished, JTva 
makes it the basis for his explanation of the whole 
Bhagavatam. He therefore used twenty anucchedas of the 
Tattva-Sandarbha (30-49) just to explore the inner purpose 
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of SrTIa Vyasadeva’s heart and show how Sukadeva 
GosvamT’s heart perfectly reflects it. 

In the previous anuccheda SrTIa JTva GosvamT described 
Sukadeva’s heart even before beginning to analyze SrTIa 
Vyasadeva’s. JTva did this to invoke the blessings of Sri Suka, 
from whom even SrTIa Vyasadeva was eager to hear the 
Bhagavatam. The description of Sukadeva in the previous 
anuccheda, moreover, was based on a single verse Suta 
GosvamT spoke in glorification of his guru. By contrast, 
Vyasadeva’s trance is described in six verses. It was thus 
also more convenient for JTva GosvamT to discuss Sukadeva’s 
mood before Vyasadeva’s. In doing so he follows the suci- 
kataha-nyaya, or The principle of the needle and the kettle,” 3 
which means that when faced with a complex undertaking 
one should execute the smaller tasks first. 

In Bhagavatam 1.7.4 (quoted in Anuccheda 30.1) the 
term bhakti-yogena means “by prema, or pure love of 
Godhead,” because only in the state of pure love of Godhead 
can one see the Supreme Personality of Godhead along 
with His potencies. That bhakti-yogena means “by prema” is 
confirmed by the word amala, meaning “pure” and referring 
to the condition of SrTIa Vyasadeva’s heart. 

According to SrTIa ROpa GosvamT in Bhakti-rasamrta- 
sindhu (1.2.1), bhakti is of three varieties: sa bhaktih 
sadhanam bhavah prema ceti tridhodita. “Bhakti is of three 
types— sadhana, bhava, and prema." One who attains 
prema-bhakti realizes Krsna both within and without, and 
this realization vanquishes both his ignorance about the self 
and his material miseries. SrTIa Rupa GosvamT further de¬ 
scribes prema-bhakti as follows: sandrananda-visesatma sri- 
ktsnakarsinl ca sa. ‘‘[Prema-bhakti] is specially characterized 
by the experience of intense bliss by its attracting Krsna” 
( Bhakti-rasamrta-sindhu 1.1.17). 

SrTIa JTva GosvamT concludes, therefore, that it was by 
the influence of prema-bhakti alone that SrTIa Vyasa real¬ 
ized in his trance bhagavat-tattva along with maya-tattva, 

^ The basis of the principle is that when a metal-worker is given two jobs, making a needle and 
making a kettle, he will fashion the needle first and get it out of the way. 
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pva-tattva, and bhakti-tattva. in other words, he saw the origi¬ 
nal Personality of Godhead, Lord Sri Krena, along with His 
external, marginal, and internal potencies. The material cre¬ 
ation is a manifestation of Lord Kfsna's external potency, 
and the living entities constitute His marginal potency. The 
living entities tend to be overcome and bewildered by Maya, 
the Lord's external potency. 

in his pure state the living entity is completely free from the 
influence of the external potency, but when under Maya’s con¬ 
trol he considers himself material. This attitude compels him to 
suffer the repetition of birth and death, an unnatural disease¬ 
like condition for the living being. Vyasadeva saw in his trance 
the solution to this predicament— bhakti-yoga, or devotional 
service unto Lord Adhoksaja, beginning with hearing about 
Him. Since most of human society is ignorant of this solution, 
Vyasadeva composed Brimad-Bhagavatam to propagate it. 

The term bhakti-yoga mentioned in Bhagavatam (1.7.6) 
refers to sadhana-bhakti, which is the stage of devotional 
service in practice. This stage is based on strict following of 
devotional regulations. In prema-bhakti, the advanced stage 
of bhakti-yoga, because one is free of all material contami¬ 
nation, one surely and steadily engages in devotional ser¬ 
vice with spontaneous affection. The devotee who has 
reached this stage of advancement generally still follows the 
sadhana principles, while inwardly his heart is bathed in 
waves of blissful emotion rising from his spontaneous mood 
of loving service. Srila Vyasadeva composed the Satvata- 
samhita,* Srimad-Bhagavatam, to explain the principles of 
bhakti-yoga in the sadhana and prema phases, along with 
the intermediate phase of bhava-bhakti, ‘devotional service 
with developing ecstasy.” 

In the next Bhagavatam verse (1.7.7), bhakti means 
prema-bhakti, because, as the verse states, only at that stage 
is one completely free from lamentation, delusion, and fear. 
The word utpadyate literally means “is generated,” but here 
it means “becomes manifest” because prema-bhakti, being 
the internal potency of the Supreme Lord cannot be gener- 

4 The term" satvata ” has the same meaning as bhagavata " SamhitS ’ means a compilation. 
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ated; rather, it appears within the heart of an advancing 
devotee by the blessings of the Lord and His pure devotee. 

SrTIa JTva GosvamI goes on to explain that although there 
are various puru?a incarnations of the Supreme Lord who 
create, maintain, and destroy this world, the term purusam 
pumam in Bhagavatam (1.7.4) indicates the original Per¬ 
sonality of Godhead, Sri Krsna. Every word in a language 
has its own energy, by which it conveys meaning. Words 
can take on varied meanings depending on whether they 
exhibit their primary or their secondary energies. Each word 
has one primary meaning and may have several secondary 
meanings. When a word is not restricted by its context, one 
should accept its primary meaning. With the term puma- 
purusa in Bhagavatam (1.7.4), the unrestricted meaning 
{mukhya-vrtti) of the word puma (literally “complete” or “per¬ 
fect”) indicates Lord Sri Krsna, who alone is free of all limita¬ 
tions. Lord Visnu’s purusa incarnations are also supreme 
and perfect, but They appear limited in some ways, and these 
limitations distinguish them from the puma-purusa. This dis¬ 
tinction is implied in the Bhagavatam statement ete camsa- 
kalah purhsah krsnas tu bhagavan svayam : “All of the above- 
mentioned incarnations [listed in the preceding verses] are 
either plenary portions or portions of the plenary portions of 
the Lord, but Lord Sri Krsna is the original Personality of 
Godhead” ( Bhag . 1.3.28). In the Bhakti-rasamrta-sindhu 
(2.1.43) Srlla Rupa GosvamI explains how Krsna has four 
qualities that none of His expansions possess, namely His 
wonderful pastimes, His extraordinary associates, His en¬ 
chanting flute-playing, and His unsurpassed beauty. 

This explanation of the word puma is further supported 
by the use of the phrase krsne parama-puruse in 
Bh&gavatam (1.7.7). Here parama-puruse is in apposition 
to the name Krsna, clearly indicating equivalence. Comment¬ 
ing on the use of a virtually identical term— purusam param — 
in the Second Canto of the Bhagavatam (2.3.10), Sridhara 
Svami says that it refers to the puma-purusa, or the com¬ 
plete person. 




Anuccheda 30 


161 


Etymologically, purusa means “one who lies down in the 
city,” the city here being a metaphor for the body. Thus the 
word purusa indicates the Supersoul within everyone's body. 
The Supersoul is the controller of the material energy, but 
He is never influenced by it. Lord Sri Krsna, on the other 
hand, is never directly involved with the material nature at 
all, though He controls it through His purusa expansions. 

SrTdhara SvamT uses the word nirupadhi (free from all 
limiting adjuncts) in reference to Krsna, who is not the mere 
purusa but the purna-purusa. Unlike the Supersoul, who is 
seemingly limited by the upadhi of involvement with the 
material energy, Krsna is free from all upadhis. This term, 
upadhi, is difficult to grasp and therefore difficult to render 
into English. It is variously translated as “conditioning,” “limi¬ 
tation ,” “false designation,” or “modifier.” In its strict philosophi¬ 
cal usage, it means 'limiting adjunct,” because an upadhi’s 
effect is to apparently modify the natural state of an object 
by its proximity or association, though in fact it has no inte¬ 
gral or natural relationship with the object. 

For example, a naturally colorless crystal will appear red¬ 
dish when held before a red flower. The reddish tinge is not 
part of the crystal’s nature; rather, because the crystal is 
near the red flower, the flower “conditions” the crystal to 
appear reddish. In this way the crystal's redness is an upadhi, 
or limiting adjunct, superimposed by the flower. Similarly, 
the material body is an upadhi superimposed on the soul. 
The soul is like a crystal in that he is easily influenced, or 
“colored,” by his association.Thus the soul’s proximity to the 
material body causes him to become mired in material ex¬ 
istence and conditioned by the modes of nature. In reality, 
the soul and Supersoul are nirupadhi, without any limiting 
adjuncts, just like the Personality of Godhead. 

One might conclude that this nirupadhi condition of the 
soul implies his absolute equality with the impersonal Supreme. 
This conclusion is negated by the word yajeta (should wor¬ 
ship) in the statement yajeta purusam param, “One should 
worship the Supreme Person” ( Bhag . 2.3.10). The root yaj 
means “to worship a deity.” It would be absurd to advise 
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someone to worship a deity who is an impersonal entity 
devoid ot attributes. Therefore the meaning of purna-purusa 
is clear without resorting to the impersonal conception of 
the Supreme to try to explain it. 

When Srldhara SvamT says that the Supersoul, the 
purusa, has material nature as His upadhi, one should not 
take this statement to mean that material nature conditions 
the Supersoul as it does the jlva. The intended meaning is 
that although He controls material nature without being in¬ 
fluenced or coming in contact with it, His very involvement 
with material nature seems to be an upadhi. The Supersoul 
is always transcendental to material nature, even though 
residing within it, just as a head of state always remains a 
free man, even when he visits the state prison. 

In his comment on Bhagavatam (2.3.10), Sridhara Sv&mi 
explains that the word purusa means the Supreme Person¬ 
ality of Godhead, not the Supersoul, because that supreme 
person is worshiped by advanced souls desiring to enter 
the spiritual planets, beyond the jurisdiction of even the 
Supersoul. 

The word adhoksaja in Bhagavatam (1.7.6) also refers 
to Lord SrT Krsna. Etymologically this word means “one who 
is beyond sense perception,” but it is also a name Lord Krsna, 
received after killing the demoness Putana.The Hari-vamsa 
Purana ( Visnu-parva 101.30-32) confirms this: 

adho ‘nena sayanena sakatantara-carina 
rak$asi nihata raudra sakuni-vesa-dharini 

putana-nama ghora sa maha-kaya maha-bala 
visadigdham stanarh raudram prayacchantJ janardane 

dadrsur nihatarh tatra raksaslm vana-gocarah 
punar jato ‘yam ity ahur uktas tasmad adhoksajah 

When baby Krsna was sleeping in a cradle under the 
axle of a cart, a demoness came as the flying witch called 
Putana to kill Him. She gave her poisoned breasts to 
baby Krsna, but Krsna killed her. The residents of Vraja 
saw Putana, who was gigantic, powerful, and terrible to 
look at, lying dead in the forest. But Lord Krsna was safe, 
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and the people therefore called Him Adhoksaja,' He who 
has taken another birth under a cart’s axle. 

The verses describing Vedavyasa’s trance ( Bhag . 1.7.4- 
7) briefly present the quintessence of Srimad-Bhagavatam, 
and with it the main elements of Gaudiya Vaisnava philoso¬ 
phy. Therefore $rila JTva Gosvami says more about these 
verses in the next anuccheda. 

Anuccheda 31.1 

Analysis of Srila Vyasadeva’s Trance Part II 

#3^5^ ffrl 

purvam iti pathe “pun/am evaham ihasam” iti “tat 
purusasya purusatvam” iti srauta-nirvacana-visesa- 
puraskarena ca sa evocyate. tam apasyat 
sri-veda-vyasa iti svarupa-sakti-mantam evety etat svayam 
eva labdham. 

“purnam candram apasyat” ity ukte “kanti-mantam 
apasyat” iti labhyate. 

Even if we consider the alternative reading of purvam in¬ 
stead of purnam (in Bhagavatam 1.7.4 quoted above), still 
the reference here will be to the Personality of Godhead. 
This is shown by the statements of Vedic sruti: “[The Lord 
said,] I existed here prior (purvam) to everything else” and 
“That [existence prior to everything else] is the essential 
characteristic of the Lord.” 

When it is said that Sri Vyasa saw the Lord, we should 
automatically understand that in addition Vyasa saw Him in 
His svarOpa-sakti, or internal potency, just as when it is said 
that a person sees the full moon, the implication is that he 
also sees its effulgence. 
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“tvam adyah purusah saksad isvarah prakrteh parah 
mayam vyudasya cic-chaktya kaivalye sthita atmani” 
ity uktam. ata eva “mayam ca tad-apasrayam” ity anena 
tasmin apa apakrsta asrayo yasyah niliya sthitatvad iti 
mayaya na tat-svarupa-bhutatvam ity api labhyate. 
vaksyate ca, “maya paraity abhimukhe ca vilajjamana” iti. 

Thus it is said: “You are the original Personality of Godhead, 
controller of all creations and transcendental to the material 
energy. You have cast away the effects of the material en¬ 
ergy by Your spiritual potency. You are always situated in 
eternal bliss in Your own Self” ( Bhag. 1.7.23). 

Therefore we understand the phrase mayam ca tad- 
apasrayam [in Bhagavatam 1.7.4] to mean that Maya takes 
shelter of Him in an inferior position, hiding from His sight; 
thus she does not constitute His svarupa, or essential na¬ 
ture. As said later on, “Maya, feeling ashamed, runs away 
from the Lord's direct presence” (Bhag. 2.7.47). 

Anuccheda 31.3 
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svarupa-Saktir iyam atraiva vyaktl-bhavisyati, 
“anarthopasamam saksad bhakti-yogam adhoksaje” ity 
anena, “atmaramas ca”ity anena ca. 
purvatra hi bhakti-yoga-prabhavah khalv asau 
mayabhibhavakataya svarupa-6akti-vrttitver>aiva gamyate 
paratra ca te guna brahmanandasyapy 
upari-carataya svarupa-sakteh parama-vrttitam evarhantfti. 
mayadhisthatr-purusas tu tad-amsatvena brahma ca 
tadiya-nirvisesavirbhavatvena aprthak-drstatvat prthah 
nokte iti jheyam. tad etac ca dvitJya-trtiya-Sandarbhayoh 
susthu pratipatsyate. ato ‘tra purva-vad eva sambandhi- 
tattvam nirdharitam. 

We shall explain the Lord’s svarupa-sakti when we discuss 
the two verses, beginning anarthopasamam saksad bhakti- 
yogam adhoksaje and atmaramas ca [Bhagavatam 1.7.6 
and 10, respectively]. From the statement in the first of these 
two verses that devotionial service can subdue the material 
energy, Maya, we can infer that the power of devotional ser¬ 
vice is a function of the Lord’s internal energy. The second 
verse implies that the qualities of Lord Hari constitute the 
svarupa-sakti’s highest function, superior even to the bliss 
of Brahman. 

These verses do not separately mention Paramatma, the 
Supreme Lord’s plenary portion who controls Maya, or Brah¬ 
man, the Supreme Lord’s nondifferentiated aspect. The rea¬ 
son for this omission is that Paramatma and Brahman were 
seen to exist within the Personality of Godhead, not separately, 
a fact we will thoroughly demonstrate later, in the second and 
third Sandarbhas. Thus here, as before, the sambandhi-tattva, 
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or the essential topic of discussion in Snmad-Bhagavatam has 
been defined. 

Commentary 

_vjfjb _ 

Some editions of Snmad-Bhagavatam have the word purvam 
(existing before) in place of pumam in text 1.7.4; this differ¬ 
ence does not change the import of the verse. The word 
purusa can also mean “He who existed prior to the creation”: 
pura asTt itipurdsah. This phrase refers to the Supreme Lord 
as the source of everything. And this Supreme Lord is Krsna, 
as He Himself confirms in the Bhagavad-glta (10.8): aharn 
sarvasya prabhavah. “I am the source of everything.” This is 
the essential characteristic of the purusa. Since the adjec¬ 
tive purvam conveys the idea of "existing prior to everything 
else," the phrase purusarh purvam is equivalent to purusarh 
pumam insofar as both indicate the Supreme Lord, Krsna. 

Sri Vyasa saw the Lord along with His potencies, just as 
one always sees the full moon along with its effulgent light. 
The energies of the Lord are always present along with Him, 
inasmuch as an object’s attributes are always present along 
with the object. In the Visnu Purana (6.5.79) the attributes of 
Bhagavan, the Supreme Personality of Godhead, are listed: 

jnana-sakti-balaisvarya-virya-tejarhsy asesatah 
bhagavac-chabda-vacyani vina heyair gunadibhih 

The word bhagavan indicates knowledge, sensory power, 
strength, wealth, prowess, and valor—all without limit and 
completely devoid of material qualities and their effects. 

The supreme person has multifarious potencies, of which 
three are primary. As the Visnu Purana (1.12.69) states, 
hladinl sandhini samvit tvayy eka sarva-sarhsraye: “The 
hladini , sandhini, and samvit potencies exist only in You [the 
Supreme Lord], who are the shelter of everything.” HladinDs 
the Lord’s pleasure potency, sandhini is His supporting po¬ 
tency, and samvit is His cognition potency. These three po¬ 
tencies constitute the Lord’s svarupa, or essential, internal 
nature. Srila JIva GosvamI will give a detailed explanation of 
these potencies in the Bhagavat-Sandarbha. 
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SrTIa Vyasadeva saw the Supreme Lord along with these 
potencies. In the spiritual sky these potencies are inherent 
in the Lord’s own person, but they also have their separate 
individual personal forms as His associates. In Anuccheda 
47, SrTIa JTva Gosvami will establish that the form of the Su¬ 
preme Lord that SrTIa Vyasadeva saw was Krsna in 
Vrndavana, where the Lord is always present with His most 
intimate devotees. Srlmati Radhika is Lord Krsna’s personi¬ 
fied pleasure potency, and with Her the Lord performs His 
most intimate pastimes. It should be understood that in his 
trance SrTIa Vyasa also saw Srlmati Radhika along with Her 
associates, for the Lord is never separated from His internal 
potencies. 

Besides the Lord's three internal potencies, Vyasa saw 
His external potency (Maya) and His marginal potency (the 
jivas). Maya is not part of the Lord’s svarupa. She is person¬ 
ally present in His entourage, but she chooses to remain 
out of His sight. Therefore she can never influence the Lord 
pr His internal potencies. Generally a female influences a 
male by appearing before him, but MayadevT, the female, 
external energy of the Supreme, cannot influence the Lord. 
Therefore it is said that she remains out of His view. As it is 
said ( Bhag. 2.7.47), mayaparaity abhimukhe ca vilajjamana: 
“MayadevT stays away from the Lord, feeling ashamed to 
come before Him.” SrTIa Baladeva Vidyabhusana compares 
Maya to a maidservant who discharges her duties outside 
the king’s inner quarters. She does not have the same privi¬ 
leges as his queens, who are like the Supreme Lord’s inter¬ 
nal potencies, as they can directly associate with their mas¬ 
ter at all times. 

Maya, the Lord’s external energy, is inferior to both His 
svarupa-sakti and His marginal energy, the jivas. Still, she 
can subdue the jivas. The jiva's vulnerability to illusion is 
described in Bhagavatam (1.7.5): 

yaya sammohito jiva atmanarh tri-gunatmakam 
paro ‘pi manute ‘nartharh tat-krtarh cabhipadyate 

Bewildered by that external energy, the living entity, 
although transcendental to the three modes of material 
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nature, thinks of himself as a material product and thus 
undergoes the reactions of material miseries. 

Although both the individual soul and the Supersoul are con¬ 
scious and reside in the same material body, only the jiva is 
bewildered by Maya and suffers material miseries. Maya can¬ 
not affect the Lord because He is her master; by His incon¬ 
ceivable power He remains forever beyond her influence. 

In the Bhagavad-gita (7.5) Lord Krsna tells Arjuna that 
His marginal energy, the jiva, is superior to His separated, 
material energy, Maya. One may then ask, how does the 
superior jiva come under the control of the inferior nature, 
Maya? The answer is twofold: because the jiva is infinitesi¬ 
mal, and also because Maya can transcend logic in her ac¬ 
tions. In the Third Canto of 6rlmad Bhagavatam (3.7.9), 
Maitreya Muni responds to a question from Vidura as follows: 

seyarh bhagavato maya yan nayena virudhyate 
isvarasya vimuktasya karpanyam uta bandhanam 

The external energy of the Supreme Lord acts contrary 
to logic [i.e., her behavior cannot be understood simply 
through logic]; otherwise, how is it possible that the living 
entity, who is conscious and liberated, becomes bound 
and miserable? 

Commenting on this verse, SrTIa Visvanatha Cakravarti 
Jhakura gives an analogy: Although the sun is powerfully 
effulgent, still the cloud, generated from the sun’s potency, 
can cover the sun from the vision of a person on earth. Simi¬ 
larly, although the jiva is by nature superior to Maya, she still 
has the power to cover his vision of the Lord. 

Another important point made in this section is that the 
description of Vyasa’s trance does not explicitly mention ei¬ 
ther the Supersoul or the impersonal Brahman effulgence. 
The Supersoul fParamatma) is the expansion of the Lord 
who presides over the affairs of the material energy. In the 
Bhagavad-gita (9.10) Lord Krsna says, mayadhyaksena 
prakrtih suyate sa-caracaram:" This material nature is work¬ 
ing under My direction, producing all moving and nonmoving 
beings.” Here “My” means “My expansion as Paramatma” 
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since it is through His Paramatma feature that Lord Krsna 
regulates the workings of the material world. 6rila Jiva 
Gosvami points out that since Paramatma expands from 
Krsna and is entirely dependent on Him, the description of 
Vyasadeva’s trance need not mention Paramatma separately. 
The same holds true for Brahman, which is nothing but the 
effulgence emanating from the Lord’s transcendental body. 
Like Paramatma, Brahman has no existence independent 
of the Lord. Krsna confirms this in the Bhagavad-glta (14.27): 
brahmano hipratisthaham. “I am the basis of the impersonal 
Brahman.” According to the Nirukti dictionary, pratisthJyate 
asmin itipratistha: “Pratistha means shelter’ or 'basis'.” Just 
as the sun globe is the basis of the sunshine, so Krsna is 
the basis of the Brahman effulgence. 

From this analysis of Vedavyasa’s trance, it is clear that 
the central subject of Srimad-Bhagavatam is the Personal¬ 
ity of Godhead, Lord §rT Krsna, and that the process for 
attaining Him is bhakti-yoga. Brahman and Paramatma, be¬ 
ing dependent manifestations of the Lord, cannot be sepa¬ 
rated from Him; but these two features are not the objects of 
Vyasadeva’s trance and so cannot be the central subjects 
of His greatest work, Srimad-Bhagavatam. We should thus 
conclude that one who realizes Bhagavan, Lord Krsna, au¬ 
tomatically realizes Brahman and Paramatma, in the same 
way that one who acquires a million dollars automatically 
possesses all smaller sums. 

In the next section Srila JTva Gosvami discusses how 
the living entity comes to be bound up by maya. 

Anuccheda 32.1 

The Living Entity is Distinct From the Lord 

7 o 
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at ha prak-pratipaditasyaivabhidheyasya prayojanasya ca 
sthapakam jTvasya svarupata eva paramesvarad 
vailaksanyam apasyad ity aha yayeti. yaya mayaya 
sammohito JJvah svayarh cid-rupatvena tri-gunatmakaj 
jadat paro ‘py atmanarh tri-gunatmakam jadarh dehadi- 
sahghatam manute tan-manana-krtam anartham 
samsara-vyasanam cabhipadyate. 

The process ( abhidheya ) and the goal ( prayojana ), as we 
have defined them, are based on the essential difference 
between the Lord and the living entity. That Sri Vyasa saw 
this distinction is shown by the verse beginning yaya [Bhag. 
1.7.5]. Although the living entity is by nature pure spirit, tran¬ 
scendental to the three inert material modes, when deluded 
by Maya he considers himself a product of those modes, 
the inert material body. This delusion causes the living en¬ 
tity to suffer unwanted consequences, namely the miseries 
of repeated birth and death. 

Anuccheda 32.2 

^ “TO UHlfed” “TOT” 

^ TTOfTOTOTTf^ TOTfo, 3F5RT 

“3T$n^TOT *TH ^T 

v 7 

sFTO” [%n. *.?*] #fcTTTO | ^ 

ffo TOTO I m “TO f^T 

TOfI <73 33 TOT I 

tad evarh jTvasya cid-rupatve ‘pi, “yaya sammohita”iti 
“manuta” iti ca svarupa-bhuta-jhana-salitvarh vyanakti 
prakasaika-rupasya tejasah sva-para-prakasana-sakti-vat.: 
“ajhanenavrtarh jhanam tena muhyanti jantavah” 
iti sn-gltabhyah. tad evam “upadher eva jivatvam tan- 
nasasyaiva moksatvam” iti matantararh parihrtavan. atra 
“yaya sammohita”ity anena tasya eva tatra kartrtvam 
bhagavatas tatrodasJnatvam matam. 
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Furthermore, not only does the living being consist of pure 
spiritual consciousness, but, just as light, which consists of 
nothing but illumination, also has the capacity to illumine 
itself and other things, he has consciousness as a compo¬ 
nent of his essential nature. That the living entity possesses 
consciousness is implied [in Bhagavatam 1.7.5] by the words 
yaya sammohitah (deluded by that [Maya]) and manute (he 
considers), and confirmed by the following words from 
Bhagavad-gJta (5.15): “Living beings are bewildered because 
their consciousness is covered by ignorance.” Thus is refuted 
the contrary opinion that the Jiva exists only as an upadhi of 
Brahman and that liberation is only the elimination of this upadhi. 

Here [in Bhag. 1.7.5] the ph rase yaya sammohitah shows 
that Maya alone is responsible for deluding the living being; 
the Lord remains uninvolved. 

Anuccheda 32.3 


“facSiSRFTCl I 

Mtedl HHl^fe II” 

[HT. 3.*.??] I 

felUllftPl^: HI^II^HH” [HT. 3.3^9] 

fen 

II 33 II 

vaksyate ca: 

“viiajjamanaya yasya sthatum Tksa-pathe ‘muya . 
vimohita vikatthante mamaham iti durdhiyah” 
iti. atra “viiajjamanaya” ity anenedam ayati, tasya 
jlva-sammohanam karma srl-bhagavate na rocata iti yady 
api sa svayam janati tathapi, “bhayarh dvitiyabhinivesatah 
syad isad apetasya” iti disa jlvanam 
anadi-bhagavad-ajhana-maya-vaimukhyam asahamana 

svarupavaranam asvarupavesarh ca karoti. 
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Later Srimad-Bhagavatam [2.5.13] states: 

“The external energy of the Lord cannot stand in front of 
Him, being ashamed of her deeds.The less intelligent people, 
being bewildered by her, boast of T and “Mine.” 

Here we can infer from the phrase “being ashamed” 
(vilajjamanaya ) that although Maya knows that her work of 
bewildering the living beings does not please the Supreme 
Lord, still she cannot tolerate their turning their backs on 
Him because of ignorance which is beginningless. Srimad- 
Bhagavatam (11.2.37) describes the result of the jivas’ turn¬ 
ing from the Lord: “When the living beings are attracted to 
something other than the Lord, they become fearful.’There- 
fore Maya covers their real nature and entices them to iden¬ 
tify with matter. . 

. Commentary 

_ sjttb _ 

In this anuccheda 6rHa Jiva GosvamI shows how service to 
the Lord is the process of self-realization (abhidheya) and 
how eternal love of God is the goal ( prayojana ). Since love 
of God is eternal, the Supreme Lord and the living entities 
must be eternally distinct, because wherever there is ser¬ 
vice or love, the server and served or the lover and beloved 
must be separate individuals. 

According to the Mayavadis this distinction of individual 
selves exists only in the conditioned ( vyavaharika ) stage. In 
the liberated ( paramarthika ) stage all such distinctions dis¬ 
solve, because on that level Brahman alone exists. 
Impersonalists insist that since Brahman and the living be¬ 
ing are absolutely one and the same, there can be no dis¬ 
tinction of identities in the reality of Brahman. They say that 
when Brahman contacts Maya, Maya acts as an upadhi and 
Brahman is then known as Isvara (God) and the jivas. This 
state of existence is entirely false ( mithya ), because Brah¬ 
man is the only reality, fsvara and the jivas only appear to 
exist by the power of illusion. Apart from these appearances, 
arising from Brahman’s proximity to Maya, neither isvara nor 
the jivas exist. Concerning the jivas, featureless Brahman 
enters into delusion and displays a masquerade of forms 
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and personalities birth after birth—and all for no reason other 
than Brahman’s adulteration by Maya. And this same de¬ 
luded Brahman will be redeemed when he simply gives up 
his false designations on the strength of acquired knowl¬ 
edge of Brahman. 

All this contradicts what Vyasadeva actually saw in his 
trance. He saw that the jlvas are intrinsically eternal spiritual 
entities, separate individuals in their own right. He further 
saw that Maya overcomes only the jivas, not Brahman (isvara, 
the Personality of Godhead); what to speak of her overcom¬ 
ing the Supreme Lord, Vyasa saw that Maya could not even 
bare to face Him. He also saw that God Himself is not di¬ 
rectly involved with deluding the jivas. In sum, Vyasadeva 
realized that the Lord, the jivas, and Maya are all eternal, 
and that the Lord supports the other two. 

In Bhagavatam (1.7.5) the words sammohitah (becom¬ 
ing deluded) and manute (he thinks) are applied to the jiva, 
indicating that delusion and its effects—ignorance and mis¬ 
ery—are not part of his original nature. These two words 
also indicate that the jiva is both consciousness and the 
possessor thereof. As a light bulb simultaneously illuminates 
itself and the objects around it, so the jiva is simultaneously 
concious of himself and objects outside himself. In other 
words, cognition is an intrinsic aspect of his nature, not a tem¬ 
porarily acquired capacity, which is what the Mayavada doc¬ 
trine implies by positing that the jiva’s attributes are only ap¬ 
parently real (as is the jiva himself), and that to gain salvation 
he has to acquire knowledge of his oneness with Brahman. 

The theistic understanding of-the jivas’ situation in this 
world, gleaned from analyzing SrTIa Vyasadeva’s trance, is 
that Maya cannot tolprate the yTvas’refusal to serve her Lord. 
She thus covers the knowledge of such rebellious jivas and 
imprisons them in material bodies. Maya's principal func¬ 
tions are to punish and rectify the jivas who have turned 
away from the Personality of Godhead. Her motive is not to 
inflict suffering, but td encourage the fallen jivas to seek 
rectification by inquiring into transcendental knowledge. 
Lord Krsna therefore says in the Bhagavad-gita (4.37) that 
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transcendental knowledge bums all the bonds of karma in the 
same way that fire burns fuel, because once a person attains 
transcendental knowledge, Maya need no longer punish him. 

According to Brila JTva GosvamT, maya’s conditioning of 
the jiva has no beginning, it is anadi. Although statements 
such as “she covers the real nature of the y/va” imply a be¬ 
ginning, in fact there is no beginning tolhe Jfva’s bondage. 
Lord Krsna confirms this in Bhagavad-gita (13.20): 

prakrtirti puru$am caiva vlddhy anadi ubhav api 
vikaramS ca gunama caiva viddhi prakfti-sambhavan 

Material nature and the living entities should be 
understood to be beginningless. Their transformations 
and the modes of matter are products of material nature. 

Commenting on this verse, both ViSvanatha CakravartT 
Jhakura and Baladeva Vidyabhusana have confirmed that 
the bondage of the jiva is beginningless. §rHa Visvanatha 
CakravartT Jhakura states: maya-jivayor api mac chaktitvena 
anaditvat tayoh sam£leso’py anadir iti bhavah. (The Lord is 
saying), ‘“Because both maya and jiva are My potencies, 
they both are beginningless. Thus their union is also 
beginningless.’ This is the sense of Lord Krsna’s words.” 
Mere he is using the nyaya principle that the qualities of 
anadi objects are also anadi. Naturally, a beginningless 
object or entity cannot have a prior state of existence, for it 
could not be said to be beginningless. In this case the ob¬ 
jects, material nature and the jivas, are anadi, and their 
shared quality, separation from Krena, is also anadi. 

In fact, in the beginning of his comment on the verse he 
says, “In this verse Lord Krsna is answering two questions— 
why or how did the union of the pva and maya occur? And 
when did it occur? He says that both of these are answered 
by the word anadi. For the first question anadi means na 
vidyate adi karanam yayoh, the union of maya and jiva has 
no cause. The answer to the second question is also anadi, 
it has no beginning.” 

Baladeva Vidyabhusana, commenting on this same verse 
of the Bhagavad-gita writes, evarh mitho vivikta-svabhavayor 
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anadyoh prakrti-jivayoh samsargasyanadi-kalikattvam, “In 
this way material nature and the living entity, who have a 
distinct nature and who are beginningless, are united to¬ 
gether without beginning.” He uses the word anadikalikattvam, 
“the beginningless union of the jrva with may&l' 

Similarly, His Divine Grace A.C. Bhaktivedanta Swam! 
Prabhupada, while commenting on the same verse writes: 

Both the living entities and material nature existed before 
this cosmos was manifested. Material nature was absorbed 
in the Supreme Personality of Godhead, Maha-Visnu, and 
when it was required, it was manifested by the agency of 
mahat-tattva. Similarly, the living entities are also in Him, 
and because they are conditioned, they are averse to' 
serving the Supreme Lord. (Purport, Bg. 13.20) 

From this we understand that the jlvas and material nature 
are both eternal, although sometimes manifest and some¬ 
times wound up within Maha-Visnu. Being eternal they are 
beginningless. And the quality of bondage is also 
beginningless. Just as there was no prior state of existence 
for material nature, similarly there was no prior condition of 
existence for the bound jlvas. The common example given 
is that of a spider, which expands its energy in the form of its 
web and sometimes it takes the web back into its body. Simi¬ 
larly, material nature and the jlvas in bondage are manifested 
and unmanifested in a cycle that is anadi, beginningless. 
Quoting Baladeva Vidyabhusana, Srila Prabhupada explains 
in the introduction to Bhagavad-gita that karma has no be¬ 
ginning, but it can end. Beginningless karma is the quality 
of bondage of the beginningless jiva. 

Srila Jiva Gosvami will explain all this in greater detail in 
the Paramatma-Sandarbha. He will show that according to 
a nyaya definition the word anadi is to be taken literally. We 
should note, however, this subject is inconceivable to the 
mundane logical faculties. Indeed, the Srimad-Bhagavatam 
confirms that maya acts contrary to logic. ( Bhag . 3.7.9): 

seyarh bhagavato maya yan nayena virudhyate 
tevarasya vimuktasya karpanyam uta bandhanam 
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The external energy of the Supreme Lord acts contrary 
to logic [i.e., her behavior cannot be understood simply 
through logic]; otherwise, how is it possible that the living 
entity, who is conscious and liberated, becomes bound 
and miserable? 

Similarly, the inconceivable Absolute Truth acts contrary to 
logic.Therefore one is advised not to subject the 
beginningless bondage of the jiva to the mundane logical 
faculties, but to accept the verdict of the $astra, for Lord 
Krsna says in the Bhagavad-gita (16.23) that one who does 
not accept the Sastra attains neither perfection, nor happi¬ 
ness, nor the supreme destination— na sa siddhim avapnoti 
na sukharh na param gatim. 

A deluded jiva retains his capacity to know the Supreme 
Lord. His condition is somewhat like that of a covered light 
bulb: the bulb’s light may not be visible beyond the covering, 
but it still shines within. Similarly, although the conditioned 
jlva’s ability to know the Lord is covered, it still exists. In this 
conditioned state the Jiva misuses his mind and senses and 
misdirects his natural propensity to serve. Thus he suffers. 
But when he uses his mind and senses properly by practic¬ 
ing sadhana-bhakti, his true nature begins to emerge, and if 
he continues on the path of bhakti he attains his original iden¬ 
tity and is established in the unending bliss of prema-bhakti. 
In the Paramatma-Sandarbha, 3rila Jiva QosvamT discusses 
this and other aspects of the jiva’s nature in more detail. 

One may ask why the all-powerful Lord does not stop 
Maya from bewildering the jiva. 6rila JTva GosvamT answers 
this question in the next anuccheda. 

Anuccheda 33.1 

Maya is a Devotee of the Lord 

*TFn $<c4KI I I 
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^ JTCSpi TTFII^TT cI#H 3 ll” 
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6ri-bhagav£rh£ canadita eva bhaktayam 
prapancadhikarinyarh tasyarh daksinyam lahghitum na 
Saknoti. tatha tad-bhayenapi jivanarh sva-sammukhyam 
vafichann upadteati: “daivl hy esa guna-mayf mama maya 
duratyaya /m£m eva ye prapadyante mSyam etam taranti 
te,” “satam prasahgSn mama virya-samvido bhavanti 
hrt-kama-rasayanah kathah / taj-josanad asv apavarga- 
vartmani sraddha ratir bhaktir anukramisyati” iti ca. 

For His part, the Supreme Lord cannot withdraw His favor 
from Maya, whom He has delegated as the controller of the 
material creation and who has always been His devotee. 
Still, He wants the pvas to turn favorably toward Him, even if 
they must do so out of fear of Maya, and therefore He in¬ 
structs them [in Bhagavad-gM 7.14]: 

‘This divine energy of Mine, consisting of the three modes 
of material nature, is difficult to overcome. Only those who 
have surrendered unto Me can easily cross beyond it.” 

And [in Bhagavatam 3.25.25]: 

“In the association of pure devotees, discussion of the 
pastimes and activities of the Supreme Personality of 
Godhead is very pleasing and satisfying to the ear and the 
heart. By cultivating such knowledge a person gradually 
becomes advanced on the path of liberation and thereafter 
he is freed and his attraction becomes fixed. Then real de¬ 
votion and devotional service begin.” 

Anuccheda 33.2 
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/7/aya srlmad-vyasa-rupena tu visistataya tad upadistavan 
ity anantaram evayasyati, “anarthopasamam saksad” iti. 
tasmad dvayor api tat tat samanjasam jneyam. nanu maya 
khalu Saktih, saktis ca karya-ksamatvam tac ca dharma- 
vi§esah, tasySh katharh lajjadikam? ucyate,—evarh saty 
api bhagavati tasarh saktinam adhisthatr-devyah sruyante 
yatha kenopanisadi mahendra-mayayoh samvadah. tad 
astarh prastutam prastuyate. 

In His pastime in the form of Sri Vyasa, the Lord has very 
explicitly instructed the living beings in this way. [i.e., that 
they should surrender to Him so they can transcend Maya.] 
This we shall see shortly, in our discussion of the verse be¬ 
ginning anarthopasamam saksad (Bhag. 1.7.6). Thus both 
the Lord and Maya have acted quite properly. 

But, one may object, if Maya is only an energy that has 
the capacity to do some work and, moreover, is just a qual¬ 
ity possessed by some entity, how then can Maya feel 
ashamed and have other similar characteristics? 

The answer is that although Maya is in fact an energy, we 
do hear from the Vedic scriptures about female deities who 
preside over energies residing in the Supreme Lord. We see 
an example of this in the dialogue between Lord Indra and 
Maya in the Kena Upanisad. In any case, we shall now let this 
matter stand and return to the main topic of our discussion. 

Commentary 

_Sjflb _ 

As SrTIa JTva GosvamT explained in the previous anuccheda, 
tne Supreme Lord is not pleased that Maya has to delude 
the jivas; therefore Maya feels too embarrassed to face the 
Lord. One may ask, “If the Lord is all-powerful, why does He 
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not intervene?” Our answer is that the Lord has appointed 
Maya as the presiding deity of the material creation, and 
she has been performing this service faithfully from a time 
that is beginningless. Because she is His devotee, He kindly 
does not interfere with her service. 

But this reply may lead to a further doubt: Besides being 
all-powerful, the Supreme Lord is said to be unlimitedly 
merciful, always thinking of everyone’s welfare. Why then 
does He fail to stop Maya from harassing the jivas? To this, 
JTva GosvamT replies that even though the Lord does not 
stop Maya, He teaches the jivas how to get free from her 
clutches by surrendering to Him. Maya will never again ha¬ 
rass any jiva who has taken full shelter of the Supreme Lord. 

Still a puzzle remains: Why does the Lord allow Maya to 
create obstacles even for the jiva who wants to surrender to 
Him? Why does He allow her to repeatedly present various 
allurements that prevent the jiva from discriminating between 
proper and improper action and in this way baffle his at¬ 
tempts to surrender? 

§ri1a JTva GosvamT answers this question by citing the 
verse beginning satam prasahgan mama virya-samvido, 
which was spoken by Lord Kapila in Srimad-Bhagavatam 
(3.25.25). This verse explains that devotees of the Lord as¬ 
sociate favorably with one another and always relish talking 
about the Lord’s pastimes, which are a tonic for the hearts 
and ears of the sick and weak jivas. This tonic immunizes 
them against the disease of material illusion and gradually 
brings them back to the healthy condition of life, namely the 
Supreme Lord’s devotional service. The Lord’s only activity 
in the spiritual world is enjoying loving exchanges with His 
devotees, and His enjoyment would be disturbed by the in¬ 
trusion of unhealthy jivas —i.e., souls who have not become 
completely purified of material desire and attained pure love 
for the Lord. Maya therefore employs various means to make 
sure no unfit souls bother the Lord. Because this is her as¬ 
signed service He does not interfere. On the other hand, 
because of her obstacles, the jiva become cautious, and 
thus he becomes more attached to the Lord. In this way one 
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quickly attains the Lord’s feet. Obstacles make one strong, 
although they seem unpalatable when faced. 

The Personality of Godhead has not, however, employed 
Maya just to inflict miseries on the jivas. She does that, but 
as mentioned earlier, her real purpose is to chasten the jivas, 
to encourage them to turn to the Lord. The punishment she 
metes out serves three purposes: to give the living entities 
the reactions for their sinful deeds, to deter them from fur¬ 
ther transgressions, and to impel them to search for a way 
out of this world of suffering. Since this punishment ultimately 
benefits the jivas by uniting them with the Personality of 
Godhead, He generally does not choose to come between 
the jiva and Maya. The governor of a state will usually not 
interfere when the court system sends a criminal to prison. 
On the contrary, he may commend the policemen who cap¬ 
tured the wrong-doer. People do not think the governor is 
cruel to employ such able policemen, and in the end, when 
the criminal is rehabilitated and freed on parole, the former 
lawbreaker himself may thank the governor. 

So God’s motive for creating miseries in this material world 
is actually to induce them to surrender to Him and take up His 
loving service. Only in this way can they gain liberation from 
Maya’s clutches. In Bnmad-Bhagavatam (10.87.2) Sri Sukadeva 
Gosvami confirms that this is the purpose of the creation: 

buddhindriya-manah-pranan jananam asrjat prabhuh 
matrartharft ca bhavartharh ca atmane ‘kalpanaya ca 

The Lord created the material intellect, senses, mind, 
and life airs of the human beings so that they could 
engage in sense gratification, undergo a cycle of repeated 
birth and death, enjoy heavenly pleasure, and finally come 
to the platform of liberation. 

One may still object that even if the Supreme Lord is not 
actively cruel, He is indifferent to the plight of the jivas. Thfe 
is another mistaken notion. Far from being indifferent to the 
jivas’ suffering, the Lord frequently appears in this world to 
enlighten the fallen populace on the pretext of educating 
His intimate associates such as Arjuna and Uddhava. 
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Sometimes He incarnates as Vedavyasa or as another in¬ 
structor to preach the message of bhakti and uplift the 
wretched jivas. All this He does out of His causeless mercy, 
because, as we have learned from the pramana portion of 
6ri Tattva-Sandarbha, the jivas can never understand any¬ 
thing beyond the material world by their own endeavors. He 
alone gives the conditioned souls the opportunity to attain 
pure devotional service and associate with Him in Vaikuntha. 
In His appearance as Lord Caitanya He delivers krsna prema, 
which is not available even to the residents of Vaikuntha. 

In Jaiva Dharma, Chapter Sixteen, Srila Bhaktivinoda 
Thakura explains that the miseries of the material world lead 
the Jivas to Krsna consciousness and therefore suffering is 
auspicious to the far-sighted. It is the Lord's causeless mercy. 
Out of His causeless mercy, the Supreme Lord gives the 
entrapped jivas access to spiritual knowledge through the 
Vedas. As Kali-yuga began and the jivas all but lost their 
ability to comprehend spiritual knowledge, He further helped 
them by explaining the same message in the Itihasas and 
Puranas. Finally, He revealed the essence of all knowledge 
in the form of $rimad-Bhagavatam. So it can hardly be said 
that the Lord is indifferent to the plight of the jivas. 

Once a jiva takes advantage of the Lord’s arrangement 
for spiritual education and comes to the point of transcen¬ 
dental realization, he need not fear any punishment for his 
previous misdeeds, no matter how dreadful they were. As 
the Lord says in the Bhagavad-gita (4.37): 

yathaidharhsi samiddho ‘gnir bhasma-sat kurute ‘rjuna 
jhanagnih sarva-karmani bhasma-sat kurute tatha 

As a blazing fire turns firewood to ashes, O Arjuna, so 
does the fire of knowledge burn to ashes all reactions to 
material activities. 

Thus the Lord confirms that the y/vas’punishment is meant not 
for inflicting suffering on them, but for awakening them to the 
knowledge that will lead them to freedom from all suffering 
and eternal life in the spiritual world. 

Yet another doubt may be raised: If the punishment in¬ 
flicted on the jivas is for their ultimate good, why are they also 
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allowed to enjoy in this world? If they were simply thrown into 
an ocean of ceaseless misery, they would have no choice but 
to quickly take complete shelter of the Personality of Godhead. 

This may be answered in two ways: First, ceaseless mis¬ 
ery is not good for developing transcendental understand¬ 
ing because one’s mind becomes too disturbed for contem¬ 
plating scriptural truths. Second, ceaseless misery is not nec¬ 
essary because any jiva with even a little rudimentary tran¬ 
scendental knowledge will realize that there is no real hap¬ 
piness in this material world. In the Bhagavad-glta (8.15) 
Lord Krsna characterizes this world as temporary and de¬ 
void of happiness: anityam asukham lokam. The so-called 
happiness one experiences here is nothing but a temporary 
cessation or diminution of misery. It is like the pleasure felt 
by a man who is repeatedly dunked in water and then brought 
to the surface just before drowning. Upon taking in the life- 
giving air, he feels great relief and joy, but such happiness is 
really only the temporary absence of continual misery. Lord 
Krsna therefore advises us not to strive for the so-called 
happiness of this material world: sama-duhkha-sukharh 
dhlrarh so ‘mrtatvaya kalpate. “One who remains equipoised 
in both misery and happiness is qualified for liberation’’ (Bg. 
2.15). Only such a person can taste real happiness; others 
experience only the illusion of happiness. 

In conclusion, therefore, the Lord has designed a two- 
part program for both chastening and rehabilitating the jivas: 
On the one hand, Maya kicks them, and on the other, the 
Lord instructs them through various incarnations, the Vedic 
scriptures, and His pure devotees. Thus Maya’s and the 
Lord’s actions perfectly complement each other. 

Although Maya is the Lord’s material energy, she also 
exists in her personal form. All the energies of the Lord have 
their personal forms. (6rila JTva GosvamT will discuss this 
point in more detail in Sri Bhagavat-Sandarbha.) That Maya 
has a personal form is evident from a dialogue between Lord 
Indra and MayadevT narrated in the Third Chapter of the Kena 
Upanisad: Once there was a war between the demigods 
and the demons. After a long struggle, the demigods prevailed 
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by the Supreme Lord’s mercy, but they mistakenly ascribed 
their victory to their own valor and became proud. To humble 
them, the Lord appeared before them in the guise of a yaksa. 
Unable to identify the yaksa, they appointed Agni, the fire- 
god, to find out who He was. When Agni asked the yaksa to 
identify Himself, He placed a straw in front of Agni and said, 
“Burn it.” With all his power Agni could not burn the straw. 
Then Vayu, the air-god, was sent to identify the yaksa, but 
he could not blow the straw away. Next Lord Indra ap¬ 
proached the yaksa, but the mysterious personality disap¬ 
peared. Finally MayadevT appeared to Indra in the form of 
Uma and told him that the yaksa was in fact the Supreme 
Personality of Godhead. 

Many similar accounts in the Vedas and Puranas show 
that Maya and other energies of the Lord have their own per¬ 
sonal forms. Thus the description of howVyasa saw Maya stand¬ 
ing behind the Lord out of embarrassment is not figurative. 

Yet another question might be asked: “If Maya, the pre¬ 
dominating deity of the material energy, can manage all her 
affairs, what need is there for the Paramatma to control this 
world? Lord Krsna answers this in the Bhagavad-glta (14.4): 

sarva-yonisu kaunteya murtayah sambhavanti yah 
tasarh brahma mahad yonir aham bija-pradah pita 

It should be understood that all species of life, O son of 
KuntT, are made possible by birth in this material nature, 
and that I am the seed-giving father. 

Just as a woman cannot conceive a child without the help of 
a potent man, Maya cannot manage the material world with¬ 
out the help of the Paramatma. Maya has her innate poten¬ 
cies for serving the Supreme Lord, but still she needs His 
help in carrying out her duties. For this reason Vyasa saw 
that she was dependent on the Lord, a fact Krsna confirms 
in the Bhagavad-glta (9.10) when He says that this material 
nature, which is one of His energies, is ultimately working 
under His direction. 

The next anuccheda further explains SrT Vyasa’s trance. 
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Anuccheda 34 

The Jiva is Conscious and 
Distinct from the Lord 

ere 

rT^WTTfofr!, WU ^ II 38 II 

tatra jlvasya tadrsa-cid-rupatve ‘pi paramesvarato 
vailaksanyam “tad-apa&rayam” iti “yaya sammohita” iti ca 
darsayati. 

Like the Lord, the Jiva is purely spiritual, yet still he is differ¬ 
ent from the Lord. This truth is indicated by the words tad- 
apasrayam (Maya is outside Him yet supported by Him), 
[Bhagavatam. 1.7.4] and yaya sammohito (deluded by Maya), 
[Bhagavatam. 1.7.5]. 

Commentary 

_ rffib _ 

In &rimad-Bhagavatam (1.7.4) the words used to describe 
Maya’s relationship with the Lord are tad-apa&rayam. This 
phrase indicates that in his trance SrTIa Vyasadeva saw that 
the Supreme Personality of Godhead supports Maya and 
that she has no influence over Him. The prefix apa means 
“separate” and “inferior.” May a is separate from the Lord in 
the sense that she is not one of His internal energies. That 
she is ashamed to appear in front of the Lord indicates she 
is inferior to both Him and His internal potencies. For this 
reason she cannot influence Him, though she is dependent 
on Him. Therefore, as mentioned earlier, she is compared to a 
maidservant who works outside the inner apartments of a king. 

While unable to influence the Lord or His internal poten¬ 
cies, M3yd can influence the jiva, as the words yayS 
sammohitah indicate. Being part and parcel of God, the jiva 
is conscious by nature, yet he is not all-powerful like God. 
The Supreme Personality of Godhead’s power is unlimited, 
while the jiva’s potency is limited. The Lord controls Mayd, 
but she controls the limited jivas when they are not united 
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with the Personality of Godhead in bhakti-yoga. Just as 
sparks separated from a fire lose their brilliance but not their 
existence, so the living beings separated from the Lord are 
forgetful of their nature and are absorbed in illusion. The 
Supreme Lord, however, is never affected by illusion. Thus 
jivas are different from the Lord, though they are qualita¬ 
tively equal, as both are spiritual. 

Commenting on Bhagavatam (1.7.4), SrTIa Baladeva 
Vidyabhusana points out that besides seeing the Personal¬ 
ity of Godhead, Maya, and the jiva, Srila Vyasa also saw the 
time energy, as indicated by such verbs as apasyat (he saw), 
sammohitah (he is bewildered), and manute (he considers). 
How is this? Because all these verbs indicate action, which 
in turn implies the influence of time. As the Bhallaveya-sruti 
states, atha ha vava nitySni purusah prakrtir atma kalah: 
“The Lord, material nature, the living entity, and time are 
certainly all eternal.” Time’s eternality is also mentioned in 
the Vi$nu Purana (1.2.26): 

anadir bhagavan kalo nanto ‘sya dvija vidyate 
avyucchinnas tatas tv ete sarga-sthity-anta-sarhyamah 

[Parasara Muni said:] O twice-born Maitreya, supremely 
powerful time has no beginning or end. Thus the cycle 
of creation, maintenance, and annihilation continues 
perpetually. 

And in the Bhagavad-gJta (13.20) Lord Krsna says : 

prakrtirii puruparh caiva viddhy an&di ubhav api 
vikir&rh6 ca gun£rh6 caiva viddhi prakrti-sambhavan 

Know that both the material nature and living entity are 
beginningless. Also know that the transformations and 
the modes of matter are products of material nature.” 

In commenting on this verse in Sarartha-varsinJ, 6rila 
Vtevandtha Cakravarti Th&kura says, mSya-jlvayor api mac- 
chaktitvena anaditvat tayoh sarhsleso ‘py anadir iti bhavah: 
“[Lord Kr?na says:] Since both Mayd and the jiva are My 
energies, both exist without a beginning. Therefore the jiva 
has been in contact with Mdyd without a beginning.” It follows 
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from this that the jiva’s karma h as been acting without a 
beginning as well. 

Srila Vyasadeva acknowledges that this is the nature of 
karma in Vedanta-sutra (2.1.35): na karmavibhagad iti cen 
nanaditvat.. “One might object that the law of karma cannot 
explain inequality in the universe otherwise everyone should 
be equal to begin with. But this objection not valid, since 
the cycle of creation has no beginning. Inasmuch as cre¬ 
ation has no beginning, karma also has no beginning.” 

Apart from karma, which has an end, the other four en¬ 
tities Srila Vyasa saw—the Personality of Godhead, the jiva, 
material nature, and time—are eternal, without beginning 
or end. Of these four, the Supreme Lord and the jiva are 
both conscious spirit, but the Lord is infinite and the jiva is 
atomic in size. Time is not conscious, but it is free from the 
control of the material modes. It is the basis of the threefold 
division of past, present, and future. The material energy is 
inert and is composed of three modes—goodness, passion 
and ignorance. Matter thus undergoes transformations in 
time and is the medium through which we perceive the three 
divisions of time. Although karma has been controlling ev¬ 
ery conditioned soul without beginning, it can be terminated 
for jivas who perfect the practice of devotional service to Lord 
Krsna, the Supreme Personality of Godhead. Srila Vyasadeva 
also saw this and to enlighten the conditioned y/vasabout these 
all-important topics, he compiled the Satvata-samhita, Srimad- 
Bhagavatam. 

In the next eight anucchedas, Srila Jiva Gosvami shows 
that Sri Vyasa’s experience contradicts the popular monistic 
philosophy of Sri Sankaracarya. 

Anuccheda35 

The Jiva is Not the Supreme Brahman 

f^q m 
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yarhy eva yad ekarh cid-rupam brahma maya£rayat£- 
valitam vidya-mayam tarhy eva tan maya-visayatapannam 
avidya-paribhutam cety ayuktam iti flvesvara-vibhago 
‘vagatah. tata§ ca svarupa-samarthya-vailaksanyena tad 
dvitayarh mitho vilaksana-svarupam evety agatam. 

If it is indeed true that the one undivided Brahman, whose 
very nature is pure spirit, is the foundation of Maya and also 
embodies the liberating force of knowledge, then it is illogi¬ 
cal to say that the very same Brahman falls under Maya’s 
influence and is overcome by ignorance. Thus we can un¬ 
derstand that the flva and the Supreme Lord are separate 
entities. Since both their identities and their capabilities are 
different, the flva and the Lord are essentially distinct. 

Commentary 

_rfAb __ 

SrUa JTva Gosvam! has carefully analyzed Srila Vyasadeva’s 
trance, and now, on the basis of that analysis, he presents 
arguments against the Mayavada theory of the absolute 
oneness of the Supreme Soul and the flva souls. The ideas 
of the MayavadTs are completely antagonistic to devotional 
service and are therefore one of the greatest obstacles on 
the path of real spiritual progress. SrTIa Raghunatha dasa 
GosvamT compared impersonalism to a tigress who devours 
one’s spiritual life. He said, kathah mukti-vyaghrya na smu 
kila sarvatma-gilanJh (Manah-siksa 4), “My dear mind, never 
listen to talk about liberation, which is like a tigress who swal¬ 
lows everything, including the self.” 

Sri Caitanya Mahaprabhu also sternly warned those who 
aspire to understand the Personality of Godhead in truth. 
He said, may a vSdi'-bhasya Sunile haya sarva-nasa ( Cc. 
Madhya 6.153): “Hearing Mayavada philosophy completely 
destroys one’s spiritual life.” Ultimately, he said, because the 
MayavadTs describe absolute reality as featureless they are 
the greatest offenders against 3d Krsna, the Supreme Lord. 

SrT Madhvacarya presented forceful refutations of the 
Mayavada theory in a similar vein. One of his most impressive 
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efforts in this line was his Mayavada-khandanam. In this and 
other works he exposed the Mayavadis’ misuse of gram¬ 
matical analysis and their faulty logic, which they resort to in 
their vain attempt to prove the absolute nondifference be¬ 
tween Brahman and the jiva. 

In this same mood, Srila Jiva Gosvami will refute the 
M&yavada theory in the next few anucchedas and conclude 
by exhorting his readers to further investigate the Mayavadis’ 
“unintelligible concoctions.’ 1 In other words, JTva Gosvami 
expects the followers of Sri Gauranga Mahaprabhu to con¬ 
sider it their duty to defeat the impersonalists’ word jugglery 
in as many ways as possible. When the Mayavadis are so 
thoroughly exposed that not one of the pillars supporting 
their errant doctrine is left standing, then only fools will fall 
prey to their misleading ideas. 

The impersonalists headed by Sri Sankaracarya base 
their tenets on the Vedanta-sutras and the eleven principal 
Upanisads, and they also try to support their arguments with 
the statements of the Bhagavad-gita. JTva GosvamT contends, 
however, that their interpretations contradict what Srila 
Vyasadeva experienced in trance, which is narrated in the 
Srimad-Bhagavatam, the essence of the Upanisads, the 
Vedanta-sutra, and the Puranas. 

Mayavadis claim that ultimate reality is nondual, pure 
consciousness, without form or attributes. They try to define 
ultimate reality only in negative terms, and so they repeat 
the aphorism neti neti, 1 “Not this, not that "To support their 
arguments they cite such Vedic declarations as sarvarh khalv 
idam brahma (Indeed, all this is Brahman, Chandogya Up. 
3.14.1), ekam evadvitJyam (Brahman is one without a sec¬ 
ond, Chandogya Up. 6.2.1), vijhanam anandam brahma 
(Brahman is consciousness and bliss, Brhad-aranyaka Up. 
3.9.28), and neha nanasti kihcana (Ultimately no variety 
exists in this world, Brhad-aranyaka Up. 4.4.19). 

But then to explain the obvious variety in this world, the 
Mayavadis are forced to introduce the idea of some 

1 The real meaning of neti neti is "not this much", implying that the Lord is not limited to this 
phenomenal world but exists beyond it A description of this is given in &h&g. 2 218 
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beginningless entity called Maya, or illusion. The Mayavadis 
say that this Maya cannot be defined as either existing or 
not exisiting.They further say that Maya has two aspects— 
vidya (knowledge) and avidya (ignorance). Somehow or other 
some part of Brahman comes in contact with Maya, and the 
result is illusion for that portion of Brahman. Brahman con¬ 
tacts both vidya and avidya. When the totality of Brahman 
contacts vidya, Jsvara, the personal Godhead, comes into 
being. And when small parts of Brahman contact avidya, 
they become the jivas. 

According to the Mayavada doctrine, the difference be¬ 
tween Jsvara and jfva is not intrinsic or eternal; it is due only 
to upadhis. or the apparent limitations of Brahman by Maya’s 
vidya and avidya potencies. When a jiva acquires spiritual 
knowledge and thus removes these upadhis from himself, 
he realizes himself to be the unlimited, nonvariegated Brah¬ 
man. This attainment is supposed to be the perfection of 
spiritual life. In support of this concept, the Sarikarites quote 
the Vedic statement rte jhanan na muktih: ‘There is no lib¬ 
eration without knowledge." 

A favorite analogy the Mayavadis use to explain how 
unlimited Brahman becomes limited as the jivas is that of 
the sky and clay pots. Just as the vast sky seems to become 
limited in a pot and is then known as "the sky in the pot,” so 
the unlimited Brahman seems to become limited by the jivas ' 
subtle and gross material bodies. When a pot is broken there 
is no longer a distinction between the sky in the pot and the 
all-pervading sky, and similarly when a jiva's false identity is 
dissolved he no longer appears different from Brahman. 
Actually, the Mayavadis explain, the apparent distinction 
between the sky in the pot and the all-pervading sky did not 
really exist even when the pot was intact, and in the same 
way the difference between the individual self and the total 
Supreme is always illusory The monists even see confirma¬ 
tion of all this in Srimad-Bhagavatam, as in the final instruc¬ 
tions from Sukadeva to Pariksit Maharaja: ( Bhag . 12.5.5); 

ghate bhinne yathakasa akasah syad yatha pura 

evarh dehe mrte jivo brahma sampadyate punah 
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When a pot is broken, the portion of sky within the pot 
remains as the element sky, just as before. In the same 
way, when the gross and subtle bodies die, the living 
entity within again becomes the Supreme. 

Later in the same set of instructions, Sukadeva says, 

aharh brahma pararh dhama brahmaham paramam param 
evam samiksann atmanam atmany adhaya niskale 

'I am the Absolute Truth, the supreme abode, and that 
Absolute Truth, the supreme destination, is me.’ 
Meditating like this, merge yourself into that nameless 
universal self ( Bhag . 12.5.11). 

These statements need proper explanation, but when the 
Mayavadls explain them they do so without regard to the 
actual context. In fact, only by taking them out of context 
can one translate themjas shown above. In Anuccheda 52 
of the Tattva-Sandarbha, Srlla JTva GosvamT will briefly dis¬ 
cuss why such verses seem to have an impersonal slant, 
and in Paramatma-Sandarbha, (72-84), he will give a more 
detailed discussion. 

Here Srlla JTva GosvamT begins countering the Mayavada 
philosophy by establishing the essential distinction between 
jiva and isvara. His first point is, as we have learned from 
the account of Vyasadeva’s trance, that Maya controls only 
the jiva and not the Supreme Lord. Indeed, Maya is depen¬ 
dent upon the Lord and completely controlled by Him. The 
same Brahman cannot be the controller as well as the con¬ 
trolled, because ignorance and knowledge cannot exist si¬ 
multaneously in the one undivided reality, just as light and 
darkness cannot occupy the same point in space. 

The jiva's abilities and qualities are different from those 
of the Supreme Personality of Godhead. This difference, 
moreover, is not a product of illusion. By constitution the 
jiva is atomic in size, and thus he is vulnerable to Maya’s 
inconceivable influence when he disassociates himself from 
the Supreme Lord. But by surrendering to the Lord he can 
free himself from the shackles of Maya. Srlla Vyasa saw all 
this in His trance. 
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In the next anuccheda , Srila Jiva Gosvami states that 
the difference between the jiva and the Lord is real and not 
just empirical. 


Anuccheda 36 

The JivA is not Merely an Upadhi 

II 35 II 

na copadhi-taratamya-maya-pariccheda-pratibimbatvadi- 
vyavasthaya tayor vibhagah syat. 

Also, the Mayavadis cannot explain this difference between 
the jiva and the Lord simply as a division or reflection of 
Brahman into a hierarchy of upadhis. 

Commentary 

_ Mi _ 

- - 

The Mayavada philosophers hold that there is one reality— 
the formless, indivisible, non-variegated, impersonal Brah¬ 
man—and they have various theories for explaining the ap¬ 
parent existence of jiva and isvara. The two theories men¬ 
tioned in this section— pariccheda-vada and pratibimba- 
vada —are the most prevalent, and both have been ex¬ 
pressed in several modified forms. According to the 
pariccheda-vada, the one indivisible Brahman appears di¬ 
vided into many embodied jivas because of various upadhis, 
just as the one great sky ( mahakasa ) appears divided by 
being contained in various pots ( ghatakasa ). 

This theory proposes that no real difference exists be¬ 
tween the sky inside a pot and the sky ouside. The distinc¬ 
tion is assumed only for practical purposes. Once the pot is 
broken, the sky inside and the great sky are one, removing 
the apparent distinction. Similarly, the proponents of 
pariccheda-vada say there is no difference between Brah¬ 
man and the embodied jiva. The jlva’s limiting adjunct, his 
subtle body, is actually a false covering superimposed on 
the jiva after he comes into contact with Maya’s avidya potency, 
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and it is this false covering alone that makes him appear to be 
separate from Brahman. Thus when Brahman is limited by 
subtle bodies it becomes the jivas. But when it is limited by 
vidya it is called isvara. This doctrine of separation was formu¬ 
lated by Vacaspati Misra, the ninth-century author of the 
BhamatT commentary on Sankara’s Vedan fa -sutra -bhasya. 

According to pratibimba-vada, when the formless, undi¬ 
vided Brahman is reflected in the various subtle bodies made 
of avidya, it appears to be many, just as the one sun re¬ 
flected in various receptacles of water appears to be many. 
In this analogy, the sun is not influenced by the agitation of 
the water in which it is reflected, although the reflection is 
influenced. Similarly, Brahman is never influenced by the 
changes undergone by its reflections, the jivas. Indeed, the 
happiness and distress the jivas experience are only illu¬ 
sions resulting from their conditioned, or reflected, state. 
When the jiva frees himself from illusion and achieves lib¬ 
eration, he reverts to his original Brahman consciousness. 
This is one Mayavada version of how the jivas come into being. 

According to the proponents of pratibimba-vada, the 
same Brahman that becomes the jivas when reflected in 
Maya's avidya potency becomes isvara, the creator 
Godhead, when reflected in her vidya potency. By virtue of 
this contact with Maya, Brahman assumes a personal but 
temporary form that, unlike the jiva, is .immune to Maya’s 
influence. Nonetheless, Brahman’s manifestation in the per¬ 
sonal feature of Jsvara is the work of Maya and is inferior to 
the all-pervading Brahman. The pratibimba-vadis say that 
all the incarnations of God described in the Vedic literature, 
are manifestations of isvara —resulting from Brahman com¬ 
bining with Maya’s vidya potency. Like the jivas, such per¬ 
sonal manifestations of God have subtle and gross bodies, 
but unlike the jivasThey neither accept their bodies because 
of past karma nor are they bound by the reactions of Their 
activities. Thus jiva and isvara are distinct. 

The Mayavadis try to support their ideas by citing scrip¬ 
ture. For example, from the Suka-rahasya Upanisad{ 2.12) they 
quote, karyopadhir ayarh jivah karanopadhirisvarah: “The jiva 
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is a reflection [of Brahman] in the antah-kamna, or heart, and 
the tsvara is a reflection in Maya.” 2 

Also: yatha hy ayam jyotir atma vivasvan apo bhittva 
bahudhaiko ‘nugacchan upadhina knyate'bheda-rupo devah 
ksetresv evam ajo ‘yam atma. "Just as the one effulgent sun 
appears as many when reflected in many pots of water, so 
the one unborn afma, Brahman, appears to be many be¬ 
ings when reflected in many bodies.” 3 (This is quoted by 
BaladevaVidyabhusana in his Tattva-Sandarbha commentary.) 

Some monists also cite Srimad-Bhagavatam in support 
of their pratibimba-vada and pariccheda-vada: 

na hi satyasya nanatvam avidvan yadi manyate 
nanatvam chidrayoryadvaj jyotisor vatayor iva 

This is certain: There is no variety in the Absolute Truth. 

If an ignorant person thinks there is, his understanding is 
just like thinking there is a difference between the sky 
above and the sky in a pot, or between the Sun and its 
reflection in water, or between the air outside the body 
and the air inside 4 ( Bhag . 12.4.30). 

SrTIa Jiva GosvamT, following in LordCaitanya Mahaprabhu’s 
footsteps, contends that Sri Vyasadeva’s experience in trance 
contradicts both of these Mayavada doctrines— pratibimba- 
vada and pariccheda-vada. This contradiction is evident from 
the analysis Jiva Gosvami has already presented, but in the 
upcoming anucchedas he will further point out the specific de¬ 
fects in these doctrines. 


Anuccheda 37 

Flaws in Pratibimba-vada and Pariccheda-vada 



I f^WI 


2 The real meaning is that the /Tvais conditioned by the material body, which is a product (karya) 
of Maya, and the Lord as a Purtjsa incarnation has Maya [karana) as His up&dhi t but she never 
influences Him. 

3 For the real meaning of this verse see Anuccheda forty-two. 

4The implication of this verse is that there is one Absolute Personality of Godhead, who manifests 
in many svamsaand vibhinnamsa forms, but all these expansions am nondifferent from Him. 
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tatra yady upadher anavidyakatvena vastavatvam tarhy 
avisayasya tasya pariccheda-visayatvasambhavah. 
nirdharmakasya vyapakasya niravayavasya 
ca pratibimbatvayogo 'pi upadhi-sambandhabhavad 
bimba-pratibimba-bhedabhavad drsyatvabhavac ca. 
upadhi-parichinnakasa-stha-jyotir-amsasyaiva pratibimbo 
drsyate na tu akasasya drsyatvabhavad eva. 

If we assume that these upadhis are empiricially real and 
not illusory, still, because Brahman is not affected by any¬ 
thing, it cannot be delimited by them. Moreover, Brahman 
can cast no reflection because it is devoid of attributes, all- 
pervading, and indivisible. Since Brahman has no attributes, 
it can have no relation with upadhis ; since it is all-pervading, 
it cannot be divided into an object and its reflection; and 
since it is indivisible and uniform, it cannot be seen. Brah¬ 
man resembles the sky in this respect: Because the sky is 
invisible, reflections are cast not by the sky itself but by lim¬ 
ited luminous parts of the sky, namely, the heavenly bodies. 

Commentary 

imtr 

— 

In monism, existence ( satta ) is understood on three differ¬ 
ent levels— pratibhasika (merely apparent reality), 
vyavaharika (ordinary, empirical reality), and paramarthika 
(absolute reality). Pratibhasika existence is perceived in such 
states as dreams and illusions but ceases when normal con¬ 
sciousness returns. One may, for example, mistake a rope 
for a snake in semidarkness, but this misperception ceases 
as soon as light is shed on the rope. Therefore, the rope 
perceived as a snake was merely an apparent reality, 
pratibhasika-satta. It is not an empirical reality because it is 
private and temporary, 
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According to the Mayavadis, empirical reality, 
vyavaharika-satta, refers to our perception of the material 
world in ordinary waking consciousness. Ultimate reality, 
paramarthika-satta, is present in all objects of the material 
world, pervading them as the blissful source of all manifest 
varieties. In Drg-drsya-viveka (20) Sarikaracarya writes: 

asti bhati priyam ruparri nama cety amsa-pancakam 
adya-trayam brahma-rupam jagad-rupam tato dvayam 

Objects in the material world have five characteristics— 
existence, perceivability, attractiveness, form, and name. 

Of these, the first three belong to Brahman and the others 
to the world. 

The last two items, form and name, are products of Maya 
and thus constitute only the empirical reality; they do not 
exist on the absolute level. They are manifest only as long 
as one has not realized Brahman. The other three are Brah¬ 
man itself as perceived in empirical reality. 

The Mayavadis claim that the paramarthika-satta, or 
absolute reality, is impersonal Brahman, which, unlike the 
other two realities, cannot be negated by experience and 
scriptural authority. Just as dreams cease when one wakes, 
the material world will cease to exist when one becomes 
Brahman realized. There is no higher reality than absolute 
Brahman, no higher existence that can negate the real ex¬ 
istence of Brahman in the past, present, or future. On the 
level of Brahman existence, there is no distinction between 
knowledge, the knower, and the object of knowledge. All 
three fuse into one absolute reality. The two lower realities, 
pratibhasika and vyavaharika, are not perceived on this level 
of consciousness. 

Srila Jiva Gosvami refutes both the pariccheda-vada (the 
theory of division) and the pratibimba-vada (the theory of 
reflection) by considering the Sahkarites’ explanation of the 
upadhis covering Brahman as features of the two lower re¬ 
alities: These upadhis can never be real aspects of the ab¬ 
solute reality, since that would introduce duality on the non¬ 
dual plane. In the case of pariccheda-vada, the upadhis can 
be either empirical reality ( anavidyaka ) or apparent reality 
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(avidyaka). Srila JTva GosvamT shows the fault in both of 
these alternatives. 

If the upadhis are empirically real, Brahman still cannot 
be limited by them because pure Brahman is unconditioned 
by anything else, empirical or otherwise. In the Bhagavad- 
gita (13.13) Lord Sri Krsna confirms this: 

jneyam yat tat pravaksyami yaj jnatvamrtam asnute 
anadi mat-pararti brahma na sat tan nasad ucyate 

I shall now explain the knowable, knowing which you will 
taste the eternal. Brahman, the supreme spirit, 
beginningless and subordinate to Me, lies beyond the 
cause and effect of this material world. 

Thus no upadhis can limit Brahman. But in the opinion of 
Sahkaracarya, this Gita verse says, "I shall tell you that which 
has to be known, knowing which one attains immortality; it 
is the beginningless, supreme Brahman, which is said to be 
neither being nor nonbeing.” Commenting on this verse 
Sankara writes: 

idam tu jneyam atindriyatvena sabdaika-pramana- 
gamyatvan na ghatadi-vad ubhaya-buddhy-anugata- 
pratyaya-visayam ity ato na san na asad ity ucyate. yat 
tv uktam viruddham ucyate jneyam tan na sat tan na 
asad ucyate iti. na viruddham. “anyad eva tad viditad atho 
aviditad adhi" iti srute. 

But this knowable Brahman, being beyond the reach of 
the senses, can be understood only by means of hearing 
revealed knowledge from scripture.Therefore, unlike the 
clay pot, etc., it can never be said to exist or not exist, 
thus it can never be called sat or asaf. 

Objection: But what you said about Brahman, the object 
of-knowledge—that it is neither existent nor nonexistent— 
is contradictory. 

Answer: No, it is not, because the sruti states: That 
[Brahman] is different from the known and from the 
unknown, for it is beyond both.’ (Kena Up. 1.3) 

So, according to the Mayavadis’ own version, j3 rah man is be¬ 
yond sense perception, beyond empirical existence and non¬ 
existence. Such being the case, if the upadhis of Brahman are 
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empirically real, they can never limit the undivided and indi¬ 
visible Brahman and produce the jivas. Therefore the Vedas 
say, agrhyo na grhyate: “The untouchable [Brahman] can¬ 
not be perceived" (Brhad-aranyaka Up . 9.26). Brahman, 
being indivisible, cannot be broken or delimited into jivas 
the way one might break a large stone into pebbles. 

If we hypothetically grant that upadhis can divide Brah¬ 
man into jivas, then neither the jivas nor Brahman itself should 
be called eternal. But the Bhagavad-gita, which the 
Mayavadis accept as authoritative, describes both the jiva 
and Brahman as eternal. In Chapter Thirteen, text 20, Lord 
Krsna says that the jiva is anadi, beginningless. The same 
is stated in texts 20-24 of the second chapter. 

Srila Baladeva Vidyabhusana states that even if the 
above point is overlooked, other inconsistencies abound in 
the Mayavada conception: The jivas and the isvara move 
from one place to another, but Brahman is all-pervading. 
Somehow portions of Brahman become limited by upadhis 
to manifest as the jivas. When a given jiva moves from one 
place to another, either Brahman also moves along with it or 
it does not. But Brahman s moving from place to place is 
impossible, because when something moves it leaves one 
location and then occupies another, where it was absent 
before. It is absurd to propose this situation for Brahman, 
since Brahman Is always present everywhere. 

On the other hand, if Brahman does not move with the 
jivas, we must assume that when a jiva is moving from place 
to place its upadhi constantly delimits new portions of Brah¬ 
man, simultaneously releasing the previously delimited por¬ 
tions. This reduces Brahman, the absolute reality, to a toy in 
the hands of its upadhis, a proposal that is also absurd. 

If it is instead proposed that all of Brahman is grasped 
by its upadhis, the problem of movement can be solved, but 
then there remains no Brahman free from upadhis, mean¬ 
ing that there is no chance for the jivas 'liberation or for use¬ 
ful discussion of philosophy: all of existence would consist 
of deluded Brahman, and there would be no liberated do¬ 
main to aspire for. 
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It it is countered that Brahman is not the basis tor its 
upadhis and thus jivas can move independently of Brah¬ 
man, this means that even at the liberated level these inde¬ 
pendent upadhis will continue to exist. 

£>rila JTva GosvamT concludes that the interpretation of 
pariccheda-vada in terms of Brahman’s upadhis being em¬ 
pirically real is invalid. 

He then goes on to refute pratibimba-vada, the theory 
of reflection. Brahman, Srita JTva states, can cast no reflec¬ 
tion in its upadhis, or subtle bodies of material existence, 
because Brahman is devoid of all attributes. Only an object 
possessing attributes like form and color can cast a reflection. 
If an object is invisible, how can it be reflected in anything? 

If it is countered that the sky, although invisible, casts a 
reflection in water, JTva GosvamT replies that it is in fact the 
stars and planets in the sky that cast reflections in water, 
not the sky itself. If the sky could cast a reflection, then the 
wind would also be able to cast one, because air is a grosser 
element than sky. According to modern science, the bluish 
background seen behind the visible bodies in the firmament 
is an optical illusion created by refracted sunlight passing 
through the atmosphere. No concrete, underlying object is 
there to cast a reflection, only the invisible firmament. Hence, 
the analogy comparing Brahman to the sky being reflected 
in water is inappropriate. 

Furthermore, it was already shown that, according to the 
Mayavadis, Brahman is beyond empirical existence and non¬ 
existence and thus also beyond sensory perception. It is fool¬ 
ish to then propose that Brahman reflects as the Jrvas. But 
Srila JTva GosvamT is willing to grant the opposition a respite 
and hypothetically accept their premise that Brahman can re¬ 
flect in upadhis, in which case all-pervading Brahman must 
also exist in the upadhis, in which it supposedly reflects. 

But if the reflected object, Brahman, is already present 
in the reflecting medium, the upadhis, how will it reflect there? 
As a mirror cannot reflect in itself, so Brahman cannot re¬ 
flect in itself. Even if somehow it manages to reflect in itself, 
how will it be possible to distinguish the reflected Brahman 
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from the original Brahman already present in the upadhis ? 
How can the reflected Brahman be singled out to be termed 
Jiva and made to suffer? What was His offense? Why is it 
that the reflected Brahman becomes affected by upadhis 
and not the original Brahman, although the reflection is no 
different from the original? The MayavadTs have no consis¬ 
tent answer to these questions. 

They have also told us that Brahman has no internal 
parts: niskalarh niskriyam §§ntam. “Brahman contains no 
limbs or parts. It is inactive and peaceful" (£veta$vatara Up. 
6.79). But a formless, indivisible object cannot have a rela¬ 
tion with any upadhi r real or imaginary, and thus it cannot 
reflect in any medium. 

In response, the monists cite the analogy of a clear crystal 
that appears red when placed in front of a red flower. Just 
as the red color, which is formless and indivisible, is reflected 
in the crystal, so it is possible for Brahman to be reflected in 
its upSdhis. But this is a faulty argument. The red color in 
this analogy belongs to the flower, which projects its image 
through the crystal, thus we perceive only the flower’s color 
in the crystal . The color exists simply as the flower’s at¬ 
tribute and cannot sustain itself independently. A flower, 
moreover, has shape, parts, and attributes. In sum, neither 
the color nor the flower compares adequately to Brahman. 
Therefore, like the analogy of the reflected sky, the Mayavadis 
have also applied this analogy incongruously. 

The 6ruti says, asahgo hy ayarh purusah: “Brahman is 
free from any relation or association” ( Brhad-aranyaka Up. 
4.3.15). Therefore Brahman cannot engage in any relation¬ 
ship with a reflecting medium. The MayavadTs interpret the 
word asahga here as meaning “devoid of real relations’’ This 
implies that Brahman can have nonreal relations or asso¬ 
ciations, created by Maya. As already shown however, form¬ 
less Brahman has no ability to manifest a reflection in an 
empirically real medium or have any other relation with such 
a medium. This impossibility is even more definite with re¬ 
spect to unreal relations with unreal mediums. The 
Prasnoparsisad (4.10) confirms this when it states, tad 
acchayam asariram alohitam: “That Brahman casts no 
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shadow, has no body, and is colorless.” We can thus con¬ 
clude that upddhis —whether real or unreal—can never im¬ 
pose themselves on pure Brahman. They affect only the 
deluded jivas. 

In the next anucch&da Srila JTva GosvamI presents more 
arguments against the Mayavada doctrine, hypothetically 
considering Brahman’s upadhis as real. 

Anuccheda 38 

Refutations of Pratibimba-vada 

AND PARICCHEDA-VADA 

qi^<iqHR^d.ic 3 nfri fli 1 ! 1^1 ^ 

II 3* II ‘ 

tatha vastava-paricchedadau sati sdmSnddhikaranya- 
jnana-matrena na tat-tyagas ca bhavet. tat-padartha - 
prabhavas tatra karanam iti ced asmakam eva mata- 
sammatam. t 

Moreover, if there were empirically real upadhis delimiting 
Brahman ( pariccheda ) or acting as the medium of its reflec¬ 
tion ( pratibimba ), a person could not escape from them sim¬ 
ply by knowing he is one with the Supreme in essence. And 
if the monists propose that freedom from upadhis is due to 
the influence of the supreme entity, who is called faf, then 
they agree with us! 


Commentary 

_ffib _ 

Srila Jiva GosvamI here exposes further complications that 
arise from accepting Brahman’s upadhis as empirically real. 
The monists believe that a jiva can become free from the 
bondage of his upadhis by becoming educated through the 
srutis. This is their idea from the following sruti statements: Tat 
tvam asi: “Thou art that” ( Chandogya Up. 6.8.7). 

Tadatmanam eva vedaham brahmasmi:" It knew Itself: ‘I 
am Brahman”’ (Brhad-aranyaka Up. 1.4.10). 
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Tat tvam asy-adi-vakyebhyah jnanam moksasya 
sadhanam:' The means to liberation is knowledge arising from 
dictums such as ‘Thou art that’” {Brhan-rtaradiya Pur. 35.68). 

Brahma veda brahmaiva bhavati: “He who knows that 
Brahman becomes Brahman” ( Mundaka Up. 3.2.9). 

Tarati sokam atma-vit: ‘The knowerof the Self transcends 
grief” ( Chandogya Up. 7.1.3). 

Thus, with the apparent support of Vedic scripture, the 
Mayavada school claims that liberation is achieved through 
knowledge. Indeed, the sruti says, tameva viditva atimrtyum 
eti/nanyah pantha vidyate 'yanaya, "Only by knowing that 
[Brahman] can one transcend death; there is no other way 
to cross over.” {Svetasvatara Up. 3.8, 5.15). And in the 
Bhagav&d-gtta (4.37) Lord Krsna says: 

yathaidarhsi samiddho ‘gnir bhasma-sat kurute ‘rjuna 
jhanagnih sarva-karmani bhasma-sat kurute tatha 

As a blazing fire turns firewood to ashes, O Arjuna, so 
does the fire of knowledge burn to ashes all reactions to 
material activities. 

Continuing the idea, in the next two verses (Bg. 4.38-39), 
the Lord says, na hi jhanena sadrsam pavitram iha vidyate: 
“Nothing is as purifying as knowledge;" and jhSnam labdhva 
param santim acirenadhigacchati: “Having attained this 
knowledge, one quickly attains the supreme peace.” 

In effect, the MayavddTs think the jiva is like an infant 
who has gotten lost in a busy public place and is then found 
by some poor man. As a result of this misfortune, com¬ 
pounded by ignorance of his true identity, the baby grows 
up in a humble setting as the child of the poor man. Later 
the child may be recognized by a servant of his father. As 
soon as he comes to realize that he is the son of a wealthy 
man, all his poverty vanishes. He does not have to toil hard to 
get rid of this poverty. In fact, he was never really poor, just 
ignorant, and thus simply coming to a proper understanding of 
his real identity was sufficient to reverse the situation. 

Another example: A person forgets that he put his watch 
in his pocket and searches for hours without any luck. Finally, 
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a friend comes along and sees the watch strap sticking out 
of his pocket and tells him, “Your watch is in your pocket.” At 
once the person has the watch and his anxiety is gone. 
Knowledge alone was sufficient to relieve his distress. 

Similarly, the Mayavadis say, the jiva is nothing but de¬ 
luded Brahman. As soon as he realizes this by properly hear¬ 
ing the Vedic instructions, he becomes liberated. He then 
understands that Brahman is not distant from him, for in fact 
he himself is Brahman. His only obstacle was ignorance, 
which hearing the Vedas has now removed. Of course, for 
the process to be effective one's heart must be pure, and to 
achieve this purity Sripada Sankaracarya recommends the 
sadhana-catustaya , or “fourfold practice,” consisting of dis¬ 
crimination, dispassion, “the six achievements, 5 and eager¬ 
ness for liberation. 

According to Sankara, one of the four mahS-vakyas, or 
essential statements of all Vedic instructions, is tat tvam asi : 
“You are that [Brahman]."This statement underlines the one¬ 
ness of the Jiva with Brahman. But, we have to ask, since 
Brahman is all-pervading and all-knowing while the jiva is 
atomic and limited in knowledge, how can they be the same? 
To this the Mayavadis reply that tat tvam asi should not be 
understood in its primary, literal sense but only in a second¬ 
ary sense. One can recognize the actual oneness between 
the jiva and Brahman when one puts aside their opposing 
qualities—omnipresence and omniscience versus atomic 
size and limited knowledge—and recognizes only their mu¬ 
tual quality of consciousness.This process is called bhaga- 
tyaga-laksana , or applying a metaphorical meaning to a 
phrase by avoiding part of a word’s literal meaning or some 
of its qualifications.This is used in Bhagavad-gita when Lord 
Krsna addresses Arjuna as purusa-vyaghra, tiger among 
men. Arjuna is not a tiger. But to call him tiger implies that 
he has some characteristics of a tiger, such as bravery. But 
he does not have other qualities such as ferociousness. 
Thus one can realize the true oneness between Brah¬ 
man and jiva only when one puts aside the upadhi that 


5 The six achievements are control of mind, control of senses, faith, stability of mind, renuncia¬ 
tion. and tolerance 
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limits Brahman into becoming a jiva. Jo help in this realiza¬ 
tion, the guru instructs the disciple, “You are that." Since the 
sruti statements cannot be meaningless, Sankara contends, 
this is the only way to understand this maha-vakya. 

Srila Jiva Gosvami answers this whole argument by point¬ 
ing out that even when a Jiva is absorbed in hearing the 
Vedic sound conveying the knowledge that he is one with 
Brahman, the upadhi covering the Jiva, which is empirically 
real, will not magically dissolve. A man bound by chains will 
not become free just by meditating that his fetters are cut. A 
rabbit wiii not turn into an elephant just by meditating, “I am 
an elephant, I am an elephant.” Such achievements would 
be possible only if the upadhis were merely apparent. An 
intoxicated office clerk may think he is the President of the 
United States, but when he becomes sober he understands 
he is just an office clerk. If the upadhis covering Brahman 
are real, the task of removing them is not so easy. Mere 
knowledge is not sufficient to liberate the Jiva from Maya. If 
knowledge alone were actually sufficient for liberation, why 
do the scriptures recommend various austerities, penances, 
and rituals for self-purification? 

The Mayavadis can only say that these are preliminary 
steps for purifying the heart, for qualifying one to understand 
the meaning of the srutis' maha-vakyas. But according to 
the sastras, knowledge (vidya) and ignorance (avidya) are 
both products of Maya. So even if a Jiva, by studying Vedic 
texts, gets rid of his avidyd with the help of vidya, he will still 
be bound by vidya. How will he do away with this other 
upadhi, vidya ? Until he is free from all upadhis he cannot 
realize Brahman, which is beyond both vidya and avidya. 
Lord Krsna discusses this point with Uddhava in the Elev¬ 
enth Canto of the Bhagavatam (11.11.3): 

vidyavidye mama tanu viddhy uddhava Saririnam 
moksa-bandha-kari adye mayaya me vinirmite 

O Uddhava, both knowledge (vidya) and ignorance 
(avidya), which cause liberation and bondage to the 
human beings, are two primordial energies created by 
My Maya. 
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Here the Lord explicitly states that vidya is also a product of 
Maya. When He says that vidya gives liberation, He does 
not mean that vidya alone can grant it, because no one can 
become free from Maya without surrendering to the Supreme 
Lord. He emphatically declares this to Arjuna in the 
Bhagavad-gfta (7.14): 

daivi hy esa guna-mayi mama maya duratyaya 
mam eva ye prapadyante mayam etam taranti te 

This divine energy of Mine, Maya, consisting of the three 
modes of material nature, is difficult to surpass. Those 
who have only My shelter can easily cross beyond it. 

The term vidya means “knowledge" and also “devotion.” In 
Upanisadic statements such as fam eva viditva ati mrtyum 
eti, the word viditva (after knowing) really means "by being 
devoted to Him, fully knowing His essence;” it does not mean 
having knowledge without devotion. Lord Krena confirms this 
in the Bhagavad-gita (4.9): 

janma karma ca me divyam evarh yo vetti tattvataji 
tyaktva deharti punar janma naiti mam eti so ‘rjuna 

One who knows in reality the transcendental nature of 
My birth and activities does not, upon leaving the body, 
take his birth again in this material world, but attains Me, 

O Arjuna. 

Here the same root, vid(\o know), is being used, and in this 
context it means "knowing with devotion." 

Material knowledge is a feature of Maya, whereas tran¬ 
scendental knowledge about the Lord is manifested by the 
illuminating power of bhakti, an aspect of the Supreme Lord’s 
internal potency. Spiritual knowledge is inseparable from 
bhakti. The process of hearing—or in other words receiving 
knowledge—is in fact listed first among the nine processes 
of devotional service. A passage from the Brhad-aranyaka 
Upanisad (4.4.21) bears out the conclusion that vidya indi¬ 
cates knowledge with devotion: vijhaya prajham kurvlta. “Af¬ 
ter knowing, one should practice wisdom.” Here the word 
used for wisdom, prajha, conveys the same meaning as 
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vidya, and so the sentence indicates, "After knowing Him, 
one should practice devotion" Also, in the Bhagavad-glta (9.2) 
the Lord says, raja-vidya, This is the king of knowledge." From 
the context it is evident that here vidya means “devotional 
service.'Thus it is devotional service and not mere knowledge 
that cuts the bonds of Maya, as stated in the Bhagavad- 
gita: daivi hy esa guna-mayJ (7.14), and confirmed in 
Bhagavad-gJta (11.53-54) : 

naham vedair na fapasa na danena na cejyaya 
sakya evam-vidho drasturti drstavan asi mam yatha 

bhaktya tv ananyaya sakya aham evam-vidho ‘rjuna 
jnatum drastum ca tattvena p rave stum ca parantapa 

The form you are seeing with your transcendental eyes 
cannot be understood simply by studying the Vedas, nor 
by undergoing serious penances, nor by charity, nor by 
worship. It is not by these means that one can see Me as 
I am. My dear Arjuna, only by undivided devotional service 
can I be understood as I am, standing before you, and 
can thus be seen directly. Only in this way can you enter 
into the mysteries of My understanding. 

If the MayavadTs respond by suggesting that it is possible 
for the jiva to remove all upadhis and become Brahman by 
the mercy of the all-powerful and benign Brahman, Srila JTva 
GosvamT is glad to accept this idea, since it amounts to sur¬ 
rendering to the Vaisnava view. The monists insist that Brah¬ 
man is devoid of all attributes and potencies, but if that same 
Brahman is now required to bless the jiva, then it has to 
have some potency, namely mercy. By allowing featureless 
Brahman to have any potency at all, the MayavadTs conform 
to the Vaisnava definition of Para-brahman as Bhagavan, 
the Supreme Personality of Godhead. In that case, Srila JTva 
GosvamT says, asmakam eva mata-sammatam, “Their view 
then agrees with ours” 

In the Bhagavat-Sandarbha Srila JTva GosvamT will prove 
that even for Brahman realization one must take shelter of the 
Supreme Lord. Next, Srila Jiva GosvamT exposes the fallacies 
of the second alternative, that Brahman's upadhis are unreal. 
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Anuccheda 39 

Further Refutations to 
Pratibimba-vada and Pariccheda-vAda 

m Hcdldl- 
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upadher avidyakatve tu tatra tat-paricchinnatvader apy 
aghafamanatvad avidyakatvam eveti ghatakasadisu 
vastavopa dhi-maya-ta d-darsa nay a na tesam avastava- 
svapna~drstantopajivinarh siddhantah sidhyati 
ghatamanaghatamanayoh sahgateh kartum asakyatvat. 
tatas ca tesam tat tat sarvam avidya-vilasitam eveti 
svarupam apraptena tena tena tad tad vyavasthapayitum 
a£akyam. 

Conversely, if the upadhis are only apparently real, then 
Brahman’s delimitation ( pariccheda-vada) and reflection 
( pratibimba-vada ) are also only apparently real, since these 
processes do not in fact occur. Because in this case the 
MdyavadTs’ doctrine is based on the analogy of an unreal 
dream state, such analogies as that ol the pot and the sky, 
which involve real upadhis, cannot serve to establish it. No 
proper analogy can be drawn between real and unreal things. 
Therefore the Mayavadls’ theories of division and reflection 
are nothing but the play of illusion, unprovable by their faulty 
application of analogies. 

Commentary 
__ 

In previous anucchedas, Srila JTva GosvamT has shown that 
if Brahman's upadhis are empirically real one cannot satis¬ 
factorily explain the existence of either the y/vasorthe isvara. 
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Now he will consider the Sankarites’ second option, that 
Brahman's upadhis are only apparent. In this anuccheda 
the upadhis are called avidyaka, or '‘illusory,” a specific ref¬ 
erence to pratibhasika reality as defined in Mayavada theory. 
In this context the Sarikarites do not intend “illusory” to mean 
altogether nonexistent, for nonexistence can never give rise 
to either the jiva or the isvara. Rather, they say, Brahman’s 
upadhis are “illusory” in the sense that they exist on neither the 
empirical nor the absolute level. They are an intangible, appar¬ 
ent reality, akin to dreams, misperceptions, and hallucinations. 

The objects one sees in dreams, misperceptions, or hal¬ 
lucinations are intangible. In a dream one may eat a big 
feast, for example, but upon waking up one will still feel hun¬ 
gry; the feast appears real only while dreaming. Similarly 
intangible or misperceived or imagined objects, such as a 
“snake” that is in fact a rope; fear of the snake will persist 
only as long as the misperception or hallucination contin¬ 
ues. This kind of illusory reality (pratibhasika-satta) is inferior 
to the empirical world and the absolute reality. Nonetheless, 
the Mayavadfs posit that such apparent upadhis can cause 
Brahman to take on the characteristics of the jivas and isvara. 

The first step in refuting this erroneous theory is to point 
out that an effect is always dependent on its cause and that 
specific effects arise from specific causes. For example, one 
cannot make water taste sweet by adding salt. It follows, 
therefore, that if the upadhis imposed on Brahman are only 
apparent realities, then they cannot produce empirical real¬ 
ity. A daydream may be a pleasant reverie, but no one gains 
any real benefit by imagining he has been crowned emperor 
of the world. Instead, as the daydreamer whiles away the 
time he may lose an opportunity for gaining some practical 
benefit in the real world. However much he dreams, his ap¬ 
parent reality will never become empirically real. 

In the context of discussing real upadhis, Srila Jfva 
Gosvamf has already refuted the two analogies the 
Mayavadfs use to explain pratibimba-vada and pariccheda- 
vada —the analogy of the sun reflecting in many waterpots 
and that of the sky becoming delimited by a pot. These 
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analogies are also inappropriate here. The Mayavadis may 
justifiably presume the sky to be empirically real and thus 
delimitable by such an upadhi as a pot. But Brahman is nei¬ 
ther empirical nor divisible, and therefore it is impossible for 
empirical upadhis to delimit it. Any delimitation of Brahman 
can occur only on the level of mere appearance, not in em¬ 
pirical reality. Such a pratibhasika delimitation, unreal in the 
empirical sense, will not help explain how the jivas and the 
Jsvara come into being on the empirical plane. This leaves 
no consistent explanation of how indivisible, formless Brah¬ 
man can be divided into the jivas and the Jsvara by either 
empirical or apparent upadhis. 

A good analogy must be as similar as possible to what it 
illustrates. The greater the similarity, the stronger the anal¬ 
ogy. But the analogy of the sky and the pot is not similar 
enough to the situation the Mayavadis apply it to: While the 
sky and Brahman are similar, the sky's upadhi, the pot, is em¬ 
pirical, while Brahman’s upadhis must be merely apparent. 

The impersonalists compare this world to a dream to 
show its illusory nature, that it does not really exist. But it is 
unjustifiable to equate the dream world (apparent reality) 
with the external world (empirical reality) in order to reach 
this conclusion. If a person commits murder in a dream he is 
not punished for it, but in the empirical world he risks pun¬ 
ishment for such an act. So it is improper to say that the 
world is just a dream. Sin and piety, which pollute or purify 
the heart of an actor, are not applicable to acts done in 
dreams; they give their bitter and sweet fruits only in the 
empirical world. The analogy of a dream, therefore, is not 
adequate for explaining the appearance of the material world 
from Brahman. The Vedic scriptures present the dream anal¬ 
ogy only to illustrate the temporary nature of this world, and 
thus inspire a sense of detachment from materialism in those 
desiring to walk the path of transcendence. 

The Mayavadis' only other alternative is to assign Brah¬ 
man to empirical ( vyavaharika ) reality by placing it in the 
same class as the sky, to which the Vedas compare it. But 
that leaves us with no absolute reality, in which case the 
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whole idea becomes absurd, because, logically, absolute 
reality must exist, and the Vedas and numerous saintly per¬ 
sons confirm this. 

Thus all these arguments fail to establish the doctrines 
of pariccheda and pratibimba, which are thus left as nothing 
more than mental exercises for impersonal speculators. They 
provide no sound explanation of how pure Brahman, by 
adulteration with upadhis, manifests as many, namely as 
Jsvara and the jivas. 

6rTla JTva Gosvamf offers still more refutations of 
impersonalism in the next anuccheda. 

Anuccheda 40 

Inconsistencies in Monism 
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iti brahmavidyayoh paryavasane sati yad eva brahma cin- 
matratvena vidya -yogasya tyantabha vaspadata tvac 
chuddham tad eva tad-yogad asuddhya jivah punas tad 
eva jiva vidya-ka Ipita -maya&raya tv a d Jsvaras tad eva ca 
tan -maya-visaya tvaj jiva iti virodhas tad-avastha eva syat. 
tatra ca suddhayam city avidya tad-avidya-kaipitopadhau 
tasyam isvarakhyayam vidyeti tatha vidya-vattve ‘pi 
mayikatvam ity asamahjasa ca kalpana syad ity-ady 
anusandheyam. 

In this way, by basing their ideas on Brahman and avidya 
alone, the Mayavadis contradict themselves when they say 
that the one undivided Brahman, pure by virtue of being 
unadulterated consciousness and thus altogether free from 
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contact with avidyA, is nonetheless polluted by contacting 
avidya and thus becomes the j7va. Then again, the Mayavadis 
say that same Brahman become? the personal Godhead 
who serves as the basis of Maya, the illusion concocted from 
the jiva’s avidya. And under the influence of Maya, Brahman 
supposedly again becomes the jiva. Here we have avidya 
within the pure spiritual being (Brahman), vidya within the 
upadhi called God, who is concocted by that avidya, and an 
illusory status of that same Godhead, who is the proprietor 
of vidya. We should carefully study how these and other 
similarly manufactured ideas are simply incoherent. 

Commentary 

_ drtjr _ 

In the previous anucchedas Srila Jiva Gosvami has refuted 
the two main theories of monism, pariccheda-vada and 
pratibimba-vada. He showed that neither of these consis¬ 
tently explain the empirical world and the presence of the 
ftvas and God within it. Now Srila JTva Gosvami points out in 
more detail the fallacies in these theories. He argues that 
even if we accept either the pariccheda-vada or the 
pratibimba-vada as a description of how Brahman becomes 
divided into the many jivas, still the contradiction between 
Brahman’s perfection and the superimposition of avidya will 
remain unresolved. 

How can Brahman, which is indivisible pure conscious¬ 
ness, have portions that fall under the rule of Maya and think 
themselves jivas ? Knowledge and delusion cannot share 
the same location, just as light and darkness cannot both 
be present in the same place. Being indivisible, Brahman 
cannot become fragmented to manifest the ftvas. Moreover, 
the absolute existence cannot include Maya (avidya), only 
Brahman. For Maya to be involved with Brahman, either Brah¬ 
man would have to degrade itself to Maya's empirical level 
so it could be adulterated by upadhis, or else Maya would 
have to elevate herself to the absolute of Brahman so that 
she could influence it. The first of these alternatives is im¬ 
possible because Brahman is without attributes and cannot 
change.The second alternative amounts to dualism, because 
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then Maya and Brahman would have equal status on the plane 
of absolute reality This, of course, contradicts the basic prin¬ 
ciples of monism. 

Under pressure of these arguments, the impersonalists 
may try to placate us with the claim that the vital issue at 
hand is not precisely how the jiva came under the influence 
of Maya, but simply that he is now suffering in illusion. The 
house of material existence is now on fire; we do not have 
time to search out Maya’s origin but should try to escape the 
fire quickly before it devours us, before we lose the opportu¬ 
nity of human life. 

Even if we grant this point, the MayavadTs must still con¬ 
vince us that the end they want us to seek, impersonal lib¬ 
eration, is in our best interest. This they cannot do. Our house 
may be on fire, but it does not follow that we should panic 
and jump out the first available window to our certain death. 

As Srila Jiva GosvamT indicates here, the Mayavadis say 
that after Brahman comes under the influence of avidya, he 
is called jiva. Then this jiva creates Maya by his imagination. 
A portion of Brahman next gives shelter to Maya and be¬ 
comes known as isvara, or the Supreme Lord. From that 
point on Maya follows isvara’s dictates and controls the jiva, 
who is Brahman covered by Maya. So isvara is the basis of 
Maya, and the jiva is her visaya, or object of action. 

This is self-contradictory.This explanation is plagued with 
the logical fault called anyonyasraya-dosa, or The defect of 
mutual dependence:” Maya’s existence supposedly origi¬ 
nates from the jiva, and the jiva’s existence also originates 
from Maya. This means that without Maya there is no jiva 
and without jiva there is no Maya. In addition, a part of Brah¬ 
man supposedly becomes isvara by contacting Maya, but 
then Maya becomes subordinate to this isvara. In this view 
even God cannot come into existence without the involve¬ 
ment of the finite living beings, who are themselves depen¬ 
dent manifestations of Maya. So ultimately isvara is depen¬ 
dent on Maya for His existence. 

Another absurdity in the pariccheda-vada and 
pratibimba-vada presentations is the claim that Maya has 
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two features— vidya and avidya. The upadhi delimiting Brah¬ 
man as l&vara is supposedly Maya's vidya portion, which is 
predominantly in the mode of goodness, while the upadhis 
limiting Brahman as the flvas constitute her avidya portion, 
tn this way, isvara is the basis of the jivas’ illusion despite 
His being the embodiment of perfect knowledge, but the 
Mayavadls cannot explain how Maya's division into vidya 
and avidyH comes into existence. Certainly Brahman, being 
devoid of qualities, cannot create this division. The modes 
of nature are always mixed with each other. There are no 
pure modes anywhere. This is confirmed in Sahkhya karika 
(12) anyonyabhibhavdsraya-janana-mithuna-vrttayah. The 
modes have the nature to subdue each other, to support 
each other, to produce material objects by combining with 
each other and to remain mixed with each other. 

SrTla JTva Gosvam! advises us to study other inconsis¬ 
tencies like these in Mayavada philosophy. For example, we 
should consider the following questions: If originally only 
featureless Brahman and nothing else exists, where does 
avidya come from? Or, if avidya can bind Brahman, isn't it 
more powerful than Brahman? The Mayavadls compare 
Brahman to a spider that weaves its own web and somehow 
gets bound by it, but this analogy presents Brahman as pos¬ 
sessing attributes and potencies, revealing a tacit accep¬ 
tance of the Vaisnava dualistic understanding. 

We should also consider the following conundrums: (1) 
Since Brahman is unlimited and devoid of parts, it cannot 
possibly cast a reflection. (2) Brahman is described as pure 
awareness, but in order to function, awareness needs an 
object apart from itself. There is no meaning to knowledge 
without a known object. And when there is an object, abso¬ 
lute oneness is negated, because there is the multiplicity of 
knower, knowledge, and known. (3) Brahman's existence 
proves that it is potent, because anything that exists neces¬ 
sarily has some kind of energy or attributes. Thus there is 
duality between Brahman and its potencies or attributes. 

From Sankhya philosophy we understand that the pri¬ 
meval pradhana generates the mahat-tattva, which then 
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gives rise to false ego. Granted that, as the Mayavadis say, 
a jiva can dissolve his false ego by cultivating spiritual knowl¬ 
edge, but even so, the other two basic elements of material 
nature— mahat-tattva and pradhSna —will remain undis¬ 
solved. How will the egoless jfva transcend the mahat-tattva 
and pradhana to realize Brahman? Egolessness is not au¬ 
tomatically equivalent to liberation, since at the time of uni¬ 
versal annihilation, when the conditioned j7vas merge into 
the body of Maha-Visnu, they are devoid of false ego but 
still bound by their karma. 

A word has an inherent relationship with its meaning. 
According to 6ri1a JiVa Gosvaml in Hari-namamrta-vyakarana 
(2.1), a word that refers to something denotes either an ob¬ 
ject, a quality, a class, or an activity. Certainly the word “Brah¬ 
man” represents neither a class nor an activity. If Brahman 
were a quality, there would have to be another object which 
possessed that quality, since no quality can exist without 
belonging to some object. If, as the last alternative, Brah¬ 
man is an object, then it must possess qualities because an 
eternal object cannot exist without qualities. In either case, 
Brahman enters into a duality. 

Mayavadis explain this material world on the basis of 
Mayd, which is neither sat (real) nor asat (unreal). They say 
that Maya is thus inexplicable ( anirvacaniya ). But in the 
Bhagavad-gita (2.16) Lord Sri Krsna recognizes only two 
categories, saf and asat. 

nasato vidyate bhavo nabhavo vidyate satah 
ubhayor apt drsto ‘ntas tvanayos tattva-dar^ibhih 

Those who are seers of the truth have concluded that 
the unreal (asat) has no existence and the real (sat) has 
no nonexistence. 

There is no mention here or in any other bona fide scripture 
of an inexplicable third mode. Thus there is no foundation for 
the Mayavadis’ concept that Maya and the material world gen¬ 
erated from her belong to some inexplicable third category. 

To prove their contention that the material world is inex¬ 
plicable (anirvacaniya or mithya), neither real nor unreal, the 
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Sahkarites cite the well-known example of the rope and the 
snake. In semi darkness, a rope may be mistaken for a snake. 
They say if the snake perceived in the rope were completely 
nonexistent ( asat ), no one would ever mistake a rope for 
one in semi-darkness, because a nonexistent thing can never 
be perceived. So the “snake" is not nonexistent, but still it 
cannot be considered real (sat) either, because in sufficient 
light no snake will be seen. Thus there must be a third cat¬ 
egory, separate from both safand asat This third category is 
anirvacanlya, inexplicable, and to it the Sahkarites assign Maya. 

The truth, however, is that one need not resort to the 
Mayavada philosophy to explain the rope being mistaken 
for a snake. The snake and the rope are both real. A person 
who mistakes a rope for a snake must have previously ex¬ 
perienced a real snake, and the conditions must be insuffi¬ 
cient for correct perception. His experience of snakes, there¬ 
fore, will cause his mind to superimpose the impression of a 
snake on the rope in semi-darkness. By contrast, someone 
who has no experience of snakes will never mistake a rope 
for one. An infant, for example, will never mistake a rope for 
a snake. Thus there is no inexplicable third category in ma¬ 
terial existence, as the Mayavadis claim. 

Since Mayavadis accept only Brahman as the ultimate 
reality, they say that even scriptures that teach such state¬ 
ments as tat tvam asi (You are that) are true only empirically. 
Although such declarations have the power to uplift those 
who hear them, they are not absolutely true. In this way the 
Sahkarites reveal yet another inconsistency in their system. 
It the scriptures are only empirically real, how can they el¬ 
evate anyone beyond Maya? By this logic even the enlight¬ 
ened writings of such liberated souls as Yajhavalkya and 
Sankara are unable to liberate their readers, for, not being 
absolute, they must be full of relative imperfections. 

In truth the jlva is not, as the Mayavadis say, merely an 
adulterated version of Brahman. As the Supreme Lord states 
in the Bhagavad-gJta (15.7), mamaivamso jtva-ioke jiva- 
bhutah sanatanalr. “The jlva is My eternal fragment." Thus 
the jlva can never lose his identity by merging back into the 
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Brahman it supposedly really is. When wheat berries and 
rice grains are mixed, they do not merge into one another 
and lose their separate identities. We can easily distinguish 
the wheat from the rice. If, however, we mix papaya seeds 
with some similar-looking black peppercorns, we may have 
difficulty distinguishing between them. Still, this does not 
mean they have lost their distinct identities. 

Likewise, when water and ink are mixed, each substance 
retains its separate identity. Only because it is difficult for us 
to distinguish between them do the two liquids appear to 
have merged. The water molecules and the ink molecules 
have not merged to become all ink, all water, or something 
else. One indication that the substances do not merge is 
that when a glass of ink is poured into a pail of water, the 
total volume of liquid increases by one glass, and the same 
happens when a glass of water is poured into a pail of ink. 
In neither case do the substances merge. 

Similarly, the fivas cannot merge into Brahman and lose 
their identity. Of course, if a jiva wants to feel that he has 
merged with Brahman and he performs the appropriate spiri¬ 
tual practices, the all-merciful Supreme Lord will help that 
Jiva imagine he has attained literal oneness with Him. In re¬ 
ality, God and the jivas are always distinct, and the Lord and 
His pure devotees are always aware of this distinction. 

Having established that the Mayavadis’ philosophy is op¬ 
posed to the truths revealed in Vyasadeva’s meditative experi¬ 
ence, and having highlighted some of the prominent defects in 
their logic, Srita Jiva Gosvami next argues that the monistic 
conclusion also contradicts the experience of Sukadeva 
Gosvami, the principal speaker of Srimad-Bhagavatam. 

Anuccheda 41 

Srila Vyasadeva’s Experience 
Does Not Support Monism 
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kim ca yady atrabheda eva tatparyam abhavisyat tarhy 
ekam eva brahmajnanena bhinnarh jnanena tu tasya 
bheda-mayam duhkham vifiyata ity apa&yad ity 
evavaksyat. tatha sn-bhagaval-liladtnarh 
vastavatvabhave sati srl-suka-hrdaya-virodhas ca jayate. 


Futhermore, if the Jivas’ absolute oneness with Brahman 
were the actual purport of SrTmad-Bhagavatam, Suta 
Gosvami would have said that Srila Vyasadeva saw in his 
trance how the one Brahman becomes divided because of 
ignorance, and how knowledge dispels the suffering caused 
by this duality. And if the Supreme Lord’s pastimes and quali¬ 
ties were unreal, what Sri Sukadeva experienced in his heart 
would be invalidated. 


Commentary 
__ 

Having presented his logical refutations of monism, Srila JTva 
Gosvami now proceeds to disprove it by reference to sabda- 
pramSna, scriptural evidence. This is the Vedic system. Logic 
by itself cannot give us an understanding of the Absolute 
Truth, the Personality of Godhead. In transcendental mat¬ 
ters such as this, the final authority is always scripture. Scrip¬ 
tural evidence is so decisive that even if a certain claim de¬ 
fies logic but is supported by sabda-pramana, it should be 
accepted as conclusively true. Any standard of truth lower 
than this would be inconsistent with Vedantic epistemology, 
which is based on the axiom that the Vedas emanate from 
the Absolute and are thus infallible. 

Earlier, Srila JTva Gosvami showed that Srimad- 
Bhagavatam is the supreme pramana. Now he tests mo¬ 
nism on the authority of the Snmad-Bhagavatam’s test. The 
essential message of the Bhagavatam is found in the verses 
narrating what Srila Vyasa saw in trance—the Supreme Per¬ 
sonality of Godhead along with His internal potencies and 
His external potency, Maya. Vyasa did not see a non 
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differentiated Brahman being overpowered by Maya and turn¬ 
ing into many jwas. Rather, he saw that the jiva is distinct 
from the Supreme Lord and is captivated by Maya because 
he thinks himself independent of the Lord. Vyasadeva thus 
saw that the cause of the y/va's suffering is his false sense of 
independence. At the same time, he saw that the solution to 
the jiva’s predicament is devotional service to the Supreme 
Person { bhakti-yogam adhoksaje), not imagining a state of 
oneness with Him. 

Suta GosvamT’s prayers to Sukadeva Gosvaml, his spiri¬ 
tual master, confirm that merging with impersonal Brahman 
is an inferior goal. While speaking Srimad-Bhagavatam to 
the sages at Naimisaranya, Suta Gosvaml specifically men¬ 
tions that originally Sukadeva was absorbed in the bliss of 
Brahman. Later his heart was captivated when he heard 
selected Srimad-Bhagavatam verses describing the pastimes 
and attributes of Krsna, the Supreme Personality of Godhead. 
Sukadeva was so entranced that he thoroughly studied the 
description of the Lord’s pastimes in 3nmad-Bhagavatam, and 
later he excelled in narrating the Bhagavatam. 

Therefore it is said that the Bhagavatam, which is the 
ripened fruit of the tree of Vedic literature, became even more 
relishable when it emanated from the mouth of Sukadeva. 
$uka means “parrot" and Sukadeva’s name alludes to the 
well-known fact that fruits become sweeter after being pecked 
by parrots. When the fruit of the Bhagavatam was touched 
by Sukadeva GosvamT’s lips and then tasted by ParTksit 
Maharaja, it became sweeter than ever. 

Srila Sukadeva GosvamT’s attraction to the Bhagavatam 
indicates that the pastimes and attributes of the Supreme 
Personality of Godhead are both real and completely tran¬ 
scendental; otherwise a liberated soul like Sukadeva, who 
was beyond all mundane desires, would have never taken 
an interest in them. Sukadeva Gosvaml, the most eminent 
of all Brahman-realized transcendentalists, demonstrated by 
his own behavior the falsity of the idea of absolute oneness 
between the Lord and the fivas. 

Thus, we can conclude that the keys to the doctrine of 
monism— pariccheda-vada and pratibimba-vada —are 
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supported neither by logic nor by the scriptures, at least not 
by the supreme scriptural pramana, Srimad-Bhagavatam. 
MayavadTs derive their opinions only from word jugglery and 
the distortion of scriptural truths, with the result that the in¬ 
nocent who hear their explanations become confused. 

Next, Srila Jiva Gosvaml explains the purpose of the 
monistic statements found in the Vedic scriptures. 

Anuccheda 42 

The Meaning of Monistic Statements 

Mck&d I 

“ I dH 

[in. 3.3.3°] sft n b 3 it 

fasmaf pariccheda-pratibimbatvadi-pratipadaka-sastrany 
api kathancit tad-sadrsyena gaunyaiva vrttya pravarteran. 

" ambu-vad-agrahanat tu na tathatvam;" “vrddhi-hrasa- 
bhaktatvam antar-bhavad ubhaya-samanjasyad evam”iti 
purvottara-paksa-maya-nyayabhyam. 

Therefore scriptural passages that appear to favor such doc¬ 
trines as pariccheda-vada and pratibimba-vada must be un¬ 
derstood in a secondary sense—that is, as expressing some 
sort of similarity between the Supreme's relation to the mani¬ 
fest world and the ordinary processes of division and reflec¬ 
tion. The Vedanta-sutra confirms this idea:‘The water in a pond 
covers the land underneath and thus delimits it from the rest of 
the earth, but Brahman cannot be delimited in this way to be¬ 
come a jiva. No, the reference to delimitation is appropriate 
not in its primary sense but in its secondary sense, that of 
the water delimiting larger and smaller areas of land. This 
interpretation fulfills the purpose of the scriptural passages, 
and thus it is appropriate to compare Brahman to land” (Vs. 
3.2.19, 20). The first of these sutras gives an opponent's 
objection, and the second replies to that objection. < 
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Commentary 

The Mayavadis accept the Vedas as the supreme authority 
and cite them profusely in support of their opinions. Indeed, 
many of the Vedic references they quote may seem to sup¬ 
port their theories, but here Srila JTva GosvamT explains how 
to correctly understand the apparently monistic statements 
in the Vedas. 

In Sanskrit, words have two kinds of meaning—primary, 
called mukhya-vrtti, and secondary, called gauni-vrtti. Vedic 
philosophers say that by the will of the Supreme Lord each 
word has some particular potency, which creates a specific 
relationship between the word and its meaning. For example, 
the word “cow” has a potency by which it refers to a particu¬ 
lar entity having four legs, a tail, two eyes, a dewlap, an 
udder, and other features. Sometimes, however, in a par¬ 
ticular context a word's primary meaning fails to convey a 
relevant sense. In such cases we should conclude that the 
expression is figurative and accept some appropriate sec¬ 
ondary meaning. Whenever the primary meaning of a scrip¬ 
tural statement is inappropriate, there must be a secondary 
meaning intended, because scriptural statements, being 
apauruseya and thus free of defects, cannot be meaning¬ 
less. In the Bhagavad-gita Lord Krena addresses Arjuna as 
purusa-vyaghra, “tiger among men.” In its primary sense the 
word “tiger'- refers to a ferocious animal with claws and fangs. 
Arjuna was certainly not such an animal, but since Lord 
Krsna’s words cannot be meaningless, the need arises for a 
figurative interpretation of purusa-vyaghra. Here the phrase 
is a metaphor, in which the Lord is calling Arjuna a tiger only 
to indicate his courage and prowess as a warrior. The word 
“tiger” in this phrase applies to these two characteristics that 
the tiger and Arjuna have in common, not to the primary 
sense of a tiger's shape, habits, and so forth. 

In the same way, Vedic texts that appear to support mo¬ 
nistic ideas should not be abandoned as ambiguous 
babblings just because their primary meaning contradicts 
the conclusion of SrTIa Vyasa’s trance. Rather, we should 
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interpret these statements in a way consistent with the un¬ 
derlying purport of the Vedas. Accepting them literally will 
lead to confusion, and rejecting them outright may lead to 
contempt for the apauruseya-sabda. In the opinion of 6rHa 
JTva GosvamT, one must search for secondary meanings that 
agree with SrTla Vyasa’s experience. 

To support this judgment, Srila JTva GosvamT refers us to 
Vedanta-sutras 3.2.19 and 20. The Vedanta-sutra is divided 
into four chapters ( adhyayas ), each having four sections 
(padas ). These are further divided into adhikaranas. Each 
adhikarana includes a topic statement from the Upanisads, 
followed by a doubt concerning that statement, then an 
opponent’s position ( purva-paksa ), then the right conclusion 
(siddhanta), and finally sahgati, a demonstration of how the 
adhikarana relates to other adhikaranas. Some sutras are 
simply antitheses that represent the opinions of various 
sages and philosophers. These are always followed by 
siddhanta-sutras. 

Sutra eighteen of Chapter Three, second pada, establishes 
that the purpose behind mentioning the j7va as a reflection of 
Paramatma is not to show that Paramatma becomes the jiva 
by reflection, but to show that Paramatma is different from the 
pva just as any real object is different from its reflection. If an 
object and its reflection were absolutely nondifferent, they 
could not be distinguished from each other. Thus the meta¬ 
phor of the sun and its reflection in water is used to estab¬ 
lish not the oneness of Paramatma and pvatma, but just the 
opposite. Sutra 3.2.18 states, afa eva copama suryakadi- 
vat: “Therefore, the analogy of the sun and its reflection 
shows the difference between the Supersoul and the soul.’’ 

A doubt may then be raised: ‘This very analogy proves 
that the Paramatma reflects in avidya and appears to be¬ 
come the pva. What’s wrong with this interpetation?” 

The next sutra (3.2.19) answers this doubt. It proves that 
the pva is not a reflection of Brahman by pointing out that an 
upadhi cannot delimit Brahman the way water can delimit 
land. While commenting on this sutra {Vs. 3.2.19) in Govinda- 
bhasya, Srita Baladeva Vidyabhusana explains that since 
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Brahman is all-pervading, no object can possibly be distant 
from Him. Therefore, while the sun can cast a reflection in 
water because It is some distance from the water, Brahman 
can cast no reflection in anything because it is all-pervad¬ 
ing. Therefore the jiva cannot be a reflection of Brahman. 

Although the claim of this sutra 19 is valid, it does not 
agree with those scriptural statements that seem to indicate 
the jiva is a reflection of Brahman. It is in this sense that 
Srila Jiva Qosvami calls this sutra a purva-pak$a, an oppo¬ 
nents argument. But if Brahman does not reflect as the Jiva 
the way the sun reflects on water, what do the iruti state¬ 
ments to that effect actually mean? They must have some 
reasonable purpose. In sutra twenty Vyasadeva responds 
with the siddhanta, or conclusion. Although the comparison 
of the sun and its reflection with Brahman and the jiva is not 
true when interpreted literally, it is true when we consider 
the secondary characteristics of the analogy: The sun is great 
like Brahman, and its reflection is small like the jiva. Why do 
we give this secondary meaning? In order to uphold the 
scripture's conclusions, the overarching, consistent message 
of the Vedas and corollary literature. Other valid meanings 
of this analogy are as follows: (1) The Jivas’ pains and plea¬ 
sures do not affect Brahman, just as disturbances in a re¬ 
flection of the sun do not affect the sun itself. (2) As a reflec¬ 
tion of the sun is dependent on the sun, so the jivas are 
dependent on Brahman. (3) the jivas are localized like the 
sun’s reflections, while Brahman extends everywhere as the 
sun does through its heat and light. 

If we were to similarly analyze the remaining Brahma- 
sutras, as well as the Vedas and Puranas, we would dis¬ 
cover that all the scriptural statements indicating 
nondifference between God and the living entity, when un¬ 
derstood in such a secondary sense, prove to be based on 
some common attributes between the analogy and its sub¬ 
ject, and are faithful to the conclusion of the Vedas. The 
Vedic texts never propose complete oneness between Brah¬ 
man and the jiva. Such a proposal would make the whole 
body of Vedic scripture self-contradictory; it would reduce 
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the Vedas to babble, a waste of time for anyone wanting to 
study them for spiritual enlightenment. 

One may here raise the objection, “Instead of rejecting 
the primary sense of the monistic statements found in sastra, 
why not accept them and instead reinterpret those state¬ 
ments that teach dualism?” The answer is that the under¬ 
standing derived from such an approach would contradict 
Sri Vyasa's experience, which is the nucleus for the Snmad- 
Bhagavatam, the topmost pmmana. 

Next, Srila Jiva GosvamT explains the nondifference of the 
Supreme Lord and the jiva from the Vai$nava point of view. 


Anuccmeda 43 

Monistic Statements Need Interpretation 

f^i 

II 83 II 


fafa evabheda-sastrany ubhayos cid-rupatvena jiva- 
samuhasya tad-ekatve ‘pi durgha fa -gha tana -pa tiyasya 
svabhavika-tad-acintya-saktya svabhavata eva tad-rasmi- 
paramanu-gana-s thaniya tv a t tad-vyatirekenavyatirekena 
ca virodham parihrtyagre muhur api tad-etad-vyasa- 
samadhi-labdha-siddhanta-yojanaya yojaniyani. 

Therefore scriptural statements referring to the jivas as 
nondifferent from Brahman should be reconciled so as to 
agree with the conclusions Vyasa came to in his trance. This 
is accomplished by first removing the apparent contradic¬ 
tion in the jivas’ being both different and nondifferent from 
Brahman. We should understand from the statements teach¬ 
ing nondifference that the jivas are one with Brahman in 
that both are pure spiritual entities; yet by Brahman’s incon¬ 
ceivable, natural potency, which makes even the impossible 
possible, the jivas are also innately distinct from Brahman in 
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terms of their being His parts, like the infinitesimal rays of 
the sun's light. 

Commentary 

_ TtfVh 

Here Srila Jiva GosvdmT gives his definitive opinion about 
the relation between the jivas and the Supreme Lord. Both 
the Lord and the jivas are naturally conscious beings, and it 
is primarily this common trait that the Vedlc literature refers 
to when it speaks about their oneness.The purpose of these 
statements is to help us understand the Supreme Personal¬ 
ity of Godhead, who is beyond our experience. We know we 
are conscious, so to give us some idea of His nature the 
Vedas employ various analogies and metaphors to show 
that the Lord is conscious like us. Thus in these descriptions, 
jivas are sometimes described as nondifferent from Him. 

Thus we should never misunderstand the Vedic state¬ 
ments about oneness to mean that the Lord and the jiva are 
one in all respects. When we read “He was a tiger in battle,’’ 
we do not think that a man actually turned into a tiger. Rather, 
we accept a secondary meaning and understand that in 
battle the man was as ferocious as a tiger. We must accept 
similar secondary meanings for the statements in the Vedic 
literature about oneness of the jiva and Brahman. Our con¬ 
clusion must be consistent with the principles derived from 
Srila Vyasadeva’s trance. 

Srila JTva GosvamT is a follower of Srimad-Bhagavatam’s 
acintya-bhedabheda philosophy, which he alludes to in the 
last sentence of this anuccheda. Acintya-bhedabheda means 
“inconcievable, simultaneous oneness and difference’ 1 be¬ 
tween the Supreme Personality of Godhead and the living 
entity, or in other words between the energetic source and 
its energy. The energy cannot exist without the energetic 
and is thus in one sense identical to it. At the same time, the 
energy can be said to be different from the energetic source 
because the energy is dependent on the energetic and the 
energy’s activities are perceived to be separate from the ener¬ 
getic. Logically, such a relation is ultimately inconceivable. 

The jivas are like atomic rays of light in relation to the 
sunlike Lord. As the Svetasvatara Upanisad (6.8) states, 
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parasya Saktir vividhaiva Sruyate: ‘The Supreme Lord has 
manifold energies.” Just as the rays of sunlight are neither 
completely different from nor exactly the same as the sun, 
so the jivas are simultaneously one with and different from 
the Lord. The Vedas’ descriptions of nondifference refer to the 
qualitative oneness of the Lord and the jivas, and the Vedas’ 
descriptions of difference refer to their quantitative difference. 

The Brbad-aranyaka Upanisad (2.1.20) gives an anal¬ 
ogy to help us understand: yathagneh visphulinga 
vyuccaranti evam eva asmad atmanah sarve pranah sarve 
lokah sarve devah sarvani bhutani vyuccaranti: “Just as 
sparks emanate from a fire, so all these vital airs, planets, 
demigods, and living beings come from the Personality of 
Godhead." Sparks are obviously different from the fire that 
manifests them, but because they have in minute quantity 
such fiery qualities as heat and light, they can be said to be 
“one with” the fire as well. In the same way, the jivas can be 
said to be simultaneously different from and one with the 
Supreme Personality of Godhead. Any apparent inconsis¬ 
tency in this relationship is resolved by the inconceivable 
creative energy of the Supreme Lord, which can make the 
impossible possible. 

One should not confuse this inconceivable nature of the 
Lord with the inexplicable ( anirvacaniya ) nature that the 
MayavadTs ascribe to Maya. They say that Maya is neither 
saf (real) nor asaf (unreal) and is hence indescribable. 
Vaisnavas, however, do not say that the Lord and His ener¬ 
gies are indescribable, for the scriptures describe both. In¬ 
stead Vaisnavas say that because the Lord’s nature and 
qualities are inconceivable to our limited mind and intellect, 
He can be understood only through sabda-pramana. Some 
of the Lord’s inconceivable features are mentioned in the 
Isopanisad (5): 

tad ejati tan naijati tad dure tad v antike 

tad antarasya sarvasya tad u sarvasyasya bahyatah 

The Supreme Lord walks and does not walk- He is far 
away but He is very near as well. He is within everything, 
and yet He is outside of everything. 
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Srila Baladeva Vidyabhusana gives us another analogy to 
help us understand acintya-bhedabheda-tattva: A fair¬ 
skinned brahmana boy and a dark-skinned brahmana boy 
are the same in terms of caste but are different as individu¬ 
als. Similarly, the Supreme Lord and the jiva are one in that 
they both have consciousness, but they are different in that 
the Lord is the all-pervading, all-knowing, independent con¬ 
troller of Maya, whereas the jlva is localized and may be the 
ignorant, dependent, slave of Maya. 

Sometimes the Vedas equate the jiva with Brahman be¬ 
cause he is subservient to Brahman. The principle behind 
this idea is not unfamiliar. An ambassador, for example, is in 
one sense equal to the chief of state he represents, and 
because of this any respect or disrespect shown to him re¬ 
bounds upon his master. The reason people accept a rough 
equivalence between the two is that the ambassador has 
some of the master’s power, but no one would ever foolishly 
consider them identitical in all respects. The MayavadTs err 
by choosing to see just one side of the situation and em¬ 
phasizing only the nondifference between the jiva and Brahman. 

One should not deal with the Vedas according to the 
logic of ardha-kukkutl 1 accepting only statements favor¬ 
able to one's viewpoint and rejecting opposing ones. The 
Vedas have statements declaring both the difference and 
the non difference between Brahman and the jiva. These 
seemingly contradictory views can most naturally be recon¬ 
ciled by the application of the acintya-bhedabheda philoso¬ 
phy. This doctrine of Lord Caitanya Mahaprabhu is the great¬ 
est gift of philosophy to the world. His teachings do not con¬ 
tradict any Vedic scripture or authentic point of view; rather, 
they resolve the apparent contradictions in the Vedic litera¬ 
ture in accordance with the Vedas’ final conclusions. His 
teachings are the natural and direct explanation of the Vedic 
literature. _„_ 

1 Ardha-kukkuti-nySya, or “the logic of hall a hen." refers to the philosophy of the foolish farmer 
who hoped to profit by cutting off the head of his egg-laying hen so he wouldn't have to feed her. 
The same logic is applied by a person who accepts only the parts of scripture he agrees with 
and rejects the rest. 
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In summary, what follows are the ideas underlying the Vedic 
statements that speak of the oneness of Brahman and the 
jwas, employing the analogies of reflection and delimitation: 

1 .The jiva, like Brahman, is by nature purely conscious. 

2. The Jiva, like Brahman, is distinct from matter. 

3. The Jiva is one of Brahman's energies. 

4. The jiva is eternally dependent on Brahman. 

5. The Jiva can never be absolutely one with the Brahman. 

6. The jiva is constitutionally the eternal servitor of Brahman. 

7. The analogies of reflection and delimitation help us 
understand the purely spiritual nature of Brahman. 

In the Paramatma-Sandarbha Srfla Jiva Gosvami will further 
describe the living entity and his relationship with the Supreme 
Lord. In the next anuccheda he summarizes the facts con¬ 
cerning abhidheya, the process for realizing this subject. 

Anuccheda 44 

Devotional Service is the Abhidheya 

n ii 

tad evam mayasrayatva-maya-mohitatvabhyam sthite 
dvayor bhede tad-bhajanasyaivabhidheya tvam ayatam. 

Since the Supreme Lord and the Jiva thus have distinct identi¬ 
ties, the Lord being the foundation of Maya and the jiva being 
deluded by her, we can conclude that devotional service to the 
Lord is the only recommended method for self-realization. 

Commentary 


After refuting monism, Srila Jiva Gosvami continues to ana¬ 
lyze Srila Vyasadeva’s trance. Srila Vyasadeva saw that the 
Supreme Lord is the foundation of Maya: mayarh ca tad- 
apasrayam (Bhag . 1.7.4). He also saw that only the living 
entity is deluded by Maya: yaya sammohito jivah (Bhag. 
1.7.5). Thus the Supreme Lord and the jiva are naturally 
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distinct, for the Lord never comes under Maya's spell. The 
Lord can never turn into a jfva, and the jiva can never turn 
into God. Srila Vyasadeva also saw that the means for the 
jiva’s release from bondage is devotional service to the Su¬ 
preme Lord: bhakti-yogam adhoksaje (Bhag. 1.7.6). 

In this anuccheda the word eva in the phras e(tad 
bhajanasya eva ) means "only” and indicates that no pro¬ 
cess other than bhakti-yoga can cut the bonds of Maya. No 
other method, not even jhana-yoga or astanga-yoga, is po¬ 
tent enough to permanently relieve the jivas’ miseries. As 
Lord Krsna declares in the Bhagavad-gita (7.14): 

daivi hy esa guna-mayi mama maya duratyaya 
mam eva ye prapadyante mayam etarh taranti te. 

My divine energy, Maya, cannot possibly be overcome 
by anyone except the person who surrenders unto Me. 

Other paths may at best elevate a person to the mode of 
goodness by purifying his heart of the lower modes, but they 
cannot elevate him to full transcendence without the merci¬ 
ful help of bhakti. 

Narada Muni confirms this in his teachings to Yudhisthfra 
Maharaja ( Bhag . 7,15.28): 

sad-varga-samyamaikantah sarva njyama-codanah 
tad-anta yadi no yogan avaheyuh sramavahah 

The only purpose of all the injunctions in the scriptures is 
to conquer the six enemies in the form of lust, anger, 
greed, delusion, pride, and envy or to control the five 
senses along with the mind. Even after achieving this if 
one does not engage in devotional service then all his 
endeavors are merely labor and thus fruitless. 

Sage Camasa says that without devotional service to the 
Lord one will fall down from one's position—na bhajanty 
avajananti sthanad bhrstah patanty adhah {Bhag. 11.5.3). 

In this anuccheda the word bhede (difference) is also 
significant. By using it, Srila JTva Gosvami emphasizes that 
unless the jiva clearly understands he is both different from 
and subordinate to the Supreme Lord, he will not become 
interested in pursuing devotional service. This conviction is 
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essential for advancement in spiritual life. The natural ten¬ 
dency of a conditioned soul is to think himself the controller, 
the lord of all he surveys, and this delusion makes him loathe 
the very idea of surrendering to the Lord. Indeed, this ten¬ 
dency to control remains a great peril even for those actively 
engaged in bhakti-yoga, because the jivas' desires to control 
are deep-rooted and can sprout forth at any time, choking off 
the tender creeper of devotion. Unless a candidate for unal¬ 
loyed bhakti vigilantly guards against residual desires to be 
the master of all, these desires will likely manifest themselves 
and slow his progress toward pure Krsna consciousness. 

In the next anuccheda Srlla JTva Gosvaml concludes this 
part of his discussion with a reference to the prayojana, or 
final goal, of bhakti-yoga. 

~ Anuccheda 45 

Love of God is the Goal of Life 

11 w ti 

atah sri-bhagavata eva sarva-hitopadestrtvat sarva- 
duhkha-haratvad rasmJnam surya-vat sarvesam parama- 
svarupatvat sarvadhika-guna-salitvat parama-prema- 
yogatvam iti prayojanam ca sthapitam. 

From the above discussion we can see that the Personality 
of Godhead is the most deserving recipient of perfect love 
because He instructs all people about their ultimate welfare, 
He removes all sorrows, He is everyone's Supreme Self (like 
the sun in relation to its rays), and He is perfectly endowed 
with all wonderful qualities. Thus is established the final goal 
of all endeavor ( prayojana ). 

Commentary 


The Vedas provide education in religious practice ( dharma ), 
economic development ( artha ), regulated sense enjoyment 
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(kama), and ultimately liberation from the cycle of birth and 
death { moksa ). These four are known as the purusarthas, 
or goals of human life. On the basis of logic or scriptural 
authority, every school of Indian philosophy tries to direct 
the jrvas toward liberation, which puts an end to all miseries. 

Lord Caitanya Mahaprabhu's teachings, however, lead 
beyond liberation. When Sanatana Gosvami approached Sr! 
Caitanya to inquire about spiritual life, his first question was 
"What is my duty after liberation?”This question was revolu¬ 
tionary. Before this, almost no one would inquire about a 
fifth pumsarf/ra;liberation was considered the ultimate goal. 
But Lord Caitanya explained to Sanatana that prema, love 
of God, is the fifth and ultimate goal of life ( pahcama- 
purusartha): prema pum-artho mahan. Lord Caitanya es¬ 
tablished this purusartha with reference to the Vedas, and 
in the course of doing so He relied especially on 'the spot¬ 
less Parana" $rimad-Bhagavatam, promoting it as the ulti¬ 
mate scriptural authority. Along with the final goal of pure 
love of God, 6ri Caitanya also established that Lord Krena is 
the most complete manifestation of God and therefore the 
most perfect object of loving devotional service. 

Prior to Lord Caitanya, Vaisnavas generally rendered rev¬ 
erential devotional service to the Supreme Lord in His opu¬ 
lent feature. Only a few rare souls knew the true conclusion 
of the Vedic teachings. Lord Caitanya Mahaprabhu, how¬ 
ever, revealed to all His followers the fifth goal—love of God— 
and ordered them to propagate it everywhere. If a person 
makes prema his ultimate goal in life, he will not detest the 
material world (as impersonalists do) because he will ap¬ 
preciate it as the creation of his beloved Lord. Following the 
example of Sr! Caitanya Mahaprabhu, a devotee should see 
everything in this world in relation to the Supreme Lord and 
use whatever he can in His devotional service. One who 
adopts this correct outlook will quickly be endowed with all 
good qualities. The evil traits of lust, greed, envy, and so on 
will depart from him. Treating every living being as part and 
parcel of the Lord, he will become everyone’s well-wishing 
friend and not think of harming or exploiting anyone, even in 
his dreams. 
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With the followers of Lord Caitanya able to cultivate such 
an attitude, it is clear that His teachings are the most sub¬ 
lime, practical, and versatile of all spiritual philosophies. Al¬ 
though these teachings seem to emphasize giving up this 
world and going to the spiritual world, their real essence is 
to give up attachment to the material world independent of 
the Lord.Thus following these instructions improves the qual¬ 
ity of life here. Lord Caitanya’s teachings are thus suitable 
for all people to study and practice, regardless of caste, 
creed, or nationality. By contrast, when a spiritual 
practitioner’s final objective is liberation, he will almost never 
develop a loving relationship with the Supreme Lord. Rather, 
he will attempt to use the Supreme Lord to achieve his goal. 

It is not uncommon to find liberationists who at first wor¬ 
ship the Deity forms of Radha-Krena and then discard these 
forms at a supposedly higher stage when they imagine they 
have advanced to the level of Brahman realization. Such 
deluded souls think that because they have achieved one¬ 
ness with the Supreme they no longer require the Deity forms. 

For the Mayavadls, then, the Lord is nothing more than 
a means to liberation, and thus their impersonalistic philoso¬ 
phy is the ultimate form of selfishness and blasphemy. Based 
on detachment and introversion, their doctrine cannot bring 
warmth and sympathy, compassion and serenity, into hu¬ 
man society. It only depersonalizes human life. A pure devo¬ 
tee advancing on the path of loving devotional service is not 
inclined to demand anything of his Lord, not even liberation. 
He desires only to please his worshipable Lord eternally. To 
that end he cheerfully tolerates any tribulation. Such uncon¬ 
ditional love is in fact the prayojana, or goal of life, promoted 
by Srimad-Bhagavatam. 

Although in the previous anuccheda Srila JTva Gosvami 
said that a jiva should worship the Lord to get free from the 
clutches of Maya, here he goes further: he rejects liberation 
as the prayojana and hints at a new goal: love of Godhead, 
prema-bhakti. Sri Jiva will give his full discussion on prema- 
bhakti in Priti-Sandarbha. In this anuccheda he gives four 
reasons why the Supreme Personality of Godhead is the 
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most suitable object of love. First, is that the Supreme Lord 
is always thinking of every jiva’s welfare. Therefore He fre¬ 
quently teaches the conditioned souls various ways to bet¬ 
ter themselves. He comes Himself to give direct instruction, 
as He did when he taught Arjuna on the Battlefield of 
Kuruksetra and, as Veda-vyasa, He compiled the Vedic lit¬ 
erature. To preach His message He also sends His devo¬ 
tees to this material world as good-will ambassadors. Even 
on the material level the Supreme Lord takes care of all liv¬ 
ing beings by impartially supplying them with such essen¬ 
tials as light, air, water, and food. Even atheists and agnos¬ 
tics are provided for. 

Second is that He relieves the miseries of the conditioned 
souls by helping to liberate them from illusion.To take advan¬ 
tage of this help, however, the jivas must surrender to Him: 

sarva-dharman parityajya mam ekam saranarh vraja 
aharh tvam sarva-papebhyo moksayisyami ma sucah 

Abandon all varieties of religion and just surrender unto 
Me. I shall deliver you from all sinful reactions. Do not 
fear (Bg. 18.66). 

Third, is that Sri Krsna, the Supreme Personality of Godhead, 
is the ultimate svarupa, or Self, of all beings, just as the 
ultimate basis of the sun's rays is the sun globe. The sun’s 
rays always depend on the sun, and they are glorious only 
in relation to the sun. In the same way, the jivas perpetually 
depend on the Personality of Godhead and become glori¬ 
ous only when they relate with Him through bhakti-yoga. 
Just as: rivers naturally seek the ocean and become finally 
calm when they reach that goal or as; an object thrown into 
the air, will be spontaneously attracted to return to the earth. 
So Krsna, the ultimate superior being, is the ideal person in 
whom all jivas may repose their love. 

Fourth, is that Krsna possesses all wonderful, matchless 
qualities to their fullest extent. Of all the Supreme t-ord's 
own direct manifestations, His original two-handed form as 
a cowherd boy is the most beautiful and attractive. Thus Srila 
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Rupa GosvamT writes in Bhakti-rasamrta-sindhu (1.2.59). 2 
siddhantatas tv abhede’pi krsna-srisa-svarupayoh 
rasenotkrsyate krpna-rupam e$a rasa-sthitih 

Although in principle there is no ditterence between the 
personalities ot Lord Krsna and Lord Narayana, the 
husband of the goddess of fortune, still Sri Krsna’s form 
is the unparalleled reservoir of rasas. This, indeed, is the 
law of rasas. 

Srila Vyasa saw this same Krsna in His trance, along with all 
His personal attributes and potencies. He saw that love of 
Krsna is the ultimate goal of life: krsne parama-puruse 
bhaktih (Bhag. 1.7.7). Thus we can conclude by logic and 
by scriptural analysis that Lord Krsna is the supreme object 
of love. He is the prayojana , the ultimate goal of life. Next 
Srila JTva GosvamT explains the importance of sadhana- 
bhakti, devotional service in practice. 

Anuccheda 46.1 

The Definition of Abhidheya 

^dJ-drAMr^ 
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tatrabhidheyam ca tadrsatvena drstavan api yatas tat- 
pravrtty-artham sn-bhagavatakhyam imam satvata- 
samhitam pravartitavan ity aha anartheti. bhakti-yogo ‘tra 
sravana-klrtanadi-laksanah sadhana-bhaktih, na tu 
prema-iaksanah. anusthanam hy upadesapeksam prema 
tu tat-prasadapeksam iti. 

In trance SrTIa Vyasadeva also perceived the process of self- 
realization ( abhidheya ), as described above (in Anuccheda 44). 

2 For more details rater to TJie Nectar Ot Devotion, by His Divine Grace A C Bhakti vedanta 
Swami Prabhupada ' 
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Then, to propagate it he composed for the saintly Vaisnavas 
this scripture called Srimad-Bhagavatam. Sri Suta Gosvami 
describes all this in the verse beginning anartha- ( Bhag. 
1.7.6). In this verse the word bhakti-yoga refers to sadhana- 
bhakti, regulated devotional service, which is characterized 
by hearing, chanting, and so on, and not to prema-bhakti, 
devotional service in pure love of God. This is the correct 
meaning because sadhana-bhakti depends on instruction, 
while love of God depends only on the Lord's grace. 


Anuccheda 46.2 
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tathapi tasya tat-prasada-hetos tat-prema-phala- 
garbhatvat saksad evanarthopasamanatvam, na tv anya- 
sapeksatvena, “yat karmabhir yat tapasa jnana- 
vairagyayatas ca yat”ity-adau, “sarvam mad-bhakti- 
yogena mad-bhakto labhate ‘njasa svargapavargam"ity- 
adeh. jhanades tu bhakti-sapeksatvam eva, “smyah-srtim 
bhaktim,” ity-adeh. athava anarthasya samsara- 
vyasanasya tavat saksad avyavadhanenopasamanam 
sammohadi-dvayasya tu premakhya -svlya-phala - 
dvarenety art hah. atah purva-vad evatrabhidheyam 
darsitam. 


Even so, sadhana-bhakti, being the means for gaining the 
Lord’s grace, ultimately matures into love of Godhead. Thus 
it is said that sadhana-bhakti directly removes the fiva's 
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miseries (anarthopaSamam sak£ad), without depending on 
anything else. As the Lord states in the Srimad-Bhagavatam 
(11.20.32-33), “Whatever one desires, be it to achieve 
heaven, liberation, or residence in My abode, that can be 
obtained by fruitive activities, penance, knowledge, detach¬ 
ment, mystic yoga, charity, religious duties, and all other 
means of perfecting life. All this is easily achieved by My 
devotee through loving service unto Me, if somehow or other 
My devotee desires it.” By contrast, methods such as culti¬ 
vating knowledge depend on devotional service for success, 
as shown in such statements as the following (Bhag. 
10.14.4): “My dear Lord, devotional service unto You is all 
auspicious. If someone gives up that path and engages in 
the cultivation of impersonal liberation, he will simply un¬ 
dergo a troublesome process and will not achieve his de¬ 
sired result. As a person who beats an empty husk of wheat 
cannot get grain, one who endeavors for impersonal libera¬ 
tion, abandoning Your devotion, gains only trouble.” 

Another meaning of anarthopasamam saksad is that 
sadhana-bhakti, without relying on any intermediate process, 
directly counteracts material miseries, but only pure love of 
God, the mature fruit of sadhana-bhakti, can counteract the 
two fundamental faults of bewilderment and misidentification. 
Thus abhidheya is expressed here {Bhag. 1.7.6) as it was 
before ( Anucchedas 29 and 32). 

Commentary 
_^_ 

In Anuccheda 44 JTva GosvamTconcluded from his analysis 
of 6rila Vyasa’s trance that Shmad-Bhagavatam’s abhidheya- 
tattva is devotional service to the Supreme Lord. Vyasadeva 
also saw in His trance that the miseries of the jwas can be 
vanquished by bhakti-yoga alone, and this practice of bhakti- 
yoga will further lead to pure love of Godhead, which brings 
one direct realization of the Lord. To broadcast this knowl¬ 
edge, Vyasadeva compiled the beautiful Bhagavatam and 
taught it to his son, Sukadeva GosvamT. The word bhakti- 
yoga is used twice in the Bhagavatam verses describing 
SrTIa Vyasadeva's trance. SrTIa JTva GosvamT says that the 
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first occurrence of this word ( Bhag . 1.7.4) refers to sponta¬ 
neous devotional service in full realization of prema, because 
only on that level of pure love can one have direct personal 
realization of the Supreme Lord. 

The second occurrence (Bhag. 1.7.6) refers to devotional 
service in practice, sadhana-bhakti. Unlike, prema-bhakti, 
sadhana-bhakti must be learned from scriptures and saintly 
persons; it is motivated for the most part by scriptural injunc¬ 
tions. As the devotee performs the regulated practice of 
bhakti, his heart is gradually purified and he becomes fit for 
spontaneous devotional service in love of God. Only in this 
sense can it be said that sadhana-bhakti matures into prema- 
bhakti. But in fact prema, the internal potency of the Lord, 
manifests in the aspiring devotee's heart only by the grace 
of the Lord and His pure devotee. 

In the Bhakti-rasamrta-sindhu Srila Rupa GosvamT states 
that devotional service which is executed by the senses and 
which matures into bhava-bhakti is called sadhana-bhakti 
( Bhakti-rasamrta-sindhu 1.2.2): 

krti-sadhya bhavet sadhya-bhava sa sadhanabhidha 
nitya-siddhasya bhavasya prakatyarh hrdi sadhyata 

Devotion which is accomplished by the activities of the 
senses and which matures into bhava-bhakti, is called 
sadhana-bhakti. The appearance of eternally existing 
sentiment of devotion ( bhava ) in the heart is called the 
fruition of devotion. 

When bhava-bhakti intensifies it is called prema-bhakti. The 
only difference between the two is the degree of intensity: 
bhava-bhakti is the immature state of prema-bhakti. Bhava- 
bhakti is like the dawn, prema-bhakti like high noon. Thus 
SrUa Rupa Gosvami defines prema-bhakti as follows (Bhakti- 
rasamrta-sindhu 1.4.1): 

samyan - masrmtas va n to mamatva tisaya nkitah 
bhavah sa eva sandratma budhaih prema nigadyate 

When bhava becomes very dense and the devotee’s heart 
melts completely out of intense love and great attachment 
to the Lord learned scholars call that state prema. 
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Because devotion belongs to the internal potency (svarOpa- 
sakti ) of the Supreme Lord, it is as potent as He is and can 
certainly fulfill all a devotee’s desires, A pure devotee has 
no desire except to render service to the Lord, but if some¬ 
how he does have some other desire, he need not take to 
any process to fulfill it other than bhakti. This is the supreme 
independence of pure devotional service. On the other hand, 
other processes, such as jriana-yoga or astanga-yoga, de¬ 
pend on the grace of bhakti for success. Without the merci¬ 
ful glance of devotion, none of these processes can ever 
give the practitioner his desired fruit, what to speak of love 
of God. Just as the body and senses are worthless without 
the soul, so these paths are worthless without devotion. After 
listing various demigods one may worship to fulfill material de¬ 
sires, Srimad-Bhagavatam concludes {Bhag. 2.3.10): 

akamah sarva-kamo va moksa-kama udara-dhih 
tivrena bhakti-yogena yajeta purusam param 

An intelligent person, whether he is full of various types 
of material desires, without any material desires, or 
desirous of liberation, must by full attention worship the 
Supreme Personality of Godhead. 

This statement reveals that bhakti-yoga is the key to fufilling 
alf desires, whether spiritual or mundane. SrTIa Rupa Gosvami 
confirms this in Bhakti-rasamria-sindhu (1.2.251): kintu 
jriana-virakty-adi-sadhyarh bhaktyaiva sidhyati, "Indeed, only 
with the aid of bhakti can one attain the fruits available 
through the cultivation of knowledge, detachment, and so 
on.” The knowledge and detachment mentioned here are 
not those related with the Lord and His devotional service. 
Indeed, the Bhagavatam verse (10.14.4) quoted in this 
anuccheda makes it explict that knowledge of impersonal 
Brahman is certainly among those items not related to the 
Lord and His devotional service. 

Srimad-Bhagavatam (1.7.6) states, anarthopasamam 
saksad bhakti-yogam, “ Bhakti-yoga directly mitigates the 
miseries of the conditioned soul.” Srila JTva GosvamT gives 
two explanations of the word saksad (direct) in this context. 
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he says that sadhana-bhakti unaided by any other process 
directly removes all worldly miseries such as mental and 
physical disturbances caused by the dualities of heat and 
cold. In the second sense, he says that sadhana-bhakti di¬ 
rectly removes material miseries, because it naturally ma¬ 
tures into prema-bhakti without external aid.Thus it is not wrong 
to say that sadhana-bhakti directly mitigates all miseries. 

In the next anuccheda SrUa JTva Gosvami discusses the 
prayojana-tattva as Vyasadeva realized it. 


Anuccheda 47.1 


Devotional Service Completely 
Frees One from Material Miseries 
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atha purva-vad eva prayojanam ca spastayitum 
purvoktasya puma-purusasya ca sh-krsna-svanjpatvam 
vyahjayiturh grantha-phala-nirdesa-dvara tatra tad- 
anubhavantaram pratipadayann aha “yasyam” iti. bhaktih 
prema sravana-rupaya sadhana-bhaktya sadhyatvat. 
utpadyate avirbhavati. tasyanusahgikam gunam aha sok 
eti atraisam sarhskaro ‘pi nasyatlti bhavah, 

“phtir na yavan mayi vasudeve na mucyate deha-yogena 
tavat" iti sn-rsabhadeva-vakyat 

Next, to clarify the final goal ( prayojana ), as described in 
Anuccheda 45, and to affirm that the puma-purusa men¬ 
tioned above (in Bhag. 1.7.4) is in fact Lord Krena, Suta 
GosvamT speaks the verse beginning yasyam (Bhag. 1.7.7). 
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While describing the effect of hearing Srimad-Bhagavatam 
in this verse, he reveals another of Sffla Vyasadeva’s real¬ 
izations. In this verse the word bhakti refers to pure love of 
Godhead, because that is the goal achieved through ex¬ 
ecuting the devotional practice of hearing. The word 
utpadyate {is generated) here means “becomes manifest." 
And the manifestation of pure love of Godhead is soka-moha- 
bhayapaha, that is, it destroys all lamentation, illusion, and 
fear, the implication being that even their subtle remnants 
are destroyed. This is confirmed by the words of Sri 
Rsabhadeva: “Therefore, until one has love for Lord 
Vasudeva, who is none other than Myself, he is certainly not 
delivered from having to accept a material body again and 
again” (Bhag. 5.5.6). 


Anuccheda 47.2 
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parama-puruse pOrvokta-puma-puruse. kim-akare ity 
apeksayam aha krsne. “krsnas tu bhagavan svayam" 
ity-adi-sastra-sahasra-bhavitantah-karananarh 
paramparaya tat-prasiddhi-madhya-patinam casahkhya- 
lokanam tan-nama-sravana-matrena yah prathama-pratiti- 
visayah syat tatha tan-namnah prathamaksara-matram 
mantraya kalpyamanam yasyabhimukhyaya syat tad- 
akare ity arthah. ahus ca nama-kaumudi-karah, “krsna- 
sabdasya tamala-syamala-tvisi yasodayah stanan-dhaye 
para-brahmani rudhih" iti. 
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In this verse ( Bhag. 1.7.7) the word parama-puruse (tor the 
Supreme Person) refers to the same purna-purusa {com¬ 
plete person) mentioned earlier (Bhag. 1.7.4). What is His 
form? To this, So Suta Gosv&mT replies, “Krsna.” In other 
words, for those whose hearts are enriched with thousands 
of scriptural statements such as k&nas tu bhagavan svayam 
(Krsna is the original Personality of Godhead, in Bhag. 
1.3.23), and for those who are attracted to His glories and 
fame by hearing through a bona fide disciplic succession, 
as soon as they hear His name their minds are filled with His 
presence. And as soon as such persons chant the first syl¬ 
lable of His name while uttering His mantra, the Lord’s at¬ 
tention is also drawn to the chanter. That is the form de¬ 
noted by the word Krsna in this verse (Bhag. 1.7.7). This is 
confirmed by the author of Nama-kaumudt: “The conven¬ 
tional meanings of the name Krsna are ‘one who is black 
like a tamala tree,’ ‘He who was breast-fed by Sri Yasoda,’ 
and 'the Supreme Brahman’." 

Commentary 
_^_ 

In Anuccheda 45 SrTIa Jiva GosvamT summarized Srila 
Vyasadeva’s realizations concerning prayojana-tattva. Suta 
Gosvamf reaffirms these realizations in Bhagavatam( 1.7.7), 
where he states that just by listening to the Bhagavatam 
one will attain love of Godhead. Bhakti here must refer to 
love of Godhead and not sadhana-bhakti, devotional ser¬ 
vice in practice, since hearing Shmad-Bhagavatam is itself 
the sadhana. In this verse the verb utpadyate {is generated) 
means not that love of God is created anew but that it be¬ 
comes manifest in the heart. Because love of God is the 
Lord's internal potency, it is never created. As a concomi¬ 
tant effect of love of God, the devotee is freed from all lam¬ 
entation, delusion, and fear. Indeed, even their dormant 
seeds are destroyed, so powerful is love of Krsna. The root 
cause of a jiva’s misery is his forgetfulness of the Lord, but 
when he attains love of God he never forgets the Lord. 
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One who attains love lor Krsna loses interest in all kinds 
of other pleasures, including even the bliss of impersonal 
realization. All his doubts are vanquished, all his desires 
completely satisfied. Nothing can disturb him or deviate his 
mind from devotional service. In this regard, SrTIa ROpa 
GosvamT writes {Bhakti-rasamrta-sindhu 1,2. 58): 

tatrapy ekantinarh Srestha govinda-hrta-manasah 
yesam srisa-prasado’pi mano hartum na £aknuy£t 

Among the various kinds of unalloyed devotees of the 
Lord, the best are those whose hearts Lord Govinda has 
captured- Indeed, they have no attraction or desire even 
for the favor of Lord Narayana, the husband of the 
supreme goddess of fortune. 

A side benefit of such pure love of Krsna, as SrTIa JTva 
Gosvaml mentions in Anuccheda 47.1, is that even the seeds 
of lamentation, delusion, and fear are destroyed. These 
seeds are rooted deeply in the soil of bodily attachment, 
and by quoting Lord Rsabhadeva here, Srila JTva Gosvaml 
emphasizes that there is no way to eradicate this bodily at¬ 
tachment other than by becoming attached to Krsna. One 
easily attains this prayojana of attachment to Krsna by hear¬ 
ing Shmad-Bhagavatam. Vyasadeva saw all this in his trance. 

Krsna, referred to in Bhagavatam (1.7.7) as parama- 
purusa, the Supreme Person, is identical with the purna- 
purusa whom Vyasa saw along with His potencies. In 
Anuccheda 30 SrTIa JTva GosvamT has already explained that 
this purna-purusa is the original Personality of Godhead. 
Now he identifies that Supreme Person as Lord SrT Krsna. 
SrTIa JTva GosvamT next explains who that Krsna is, because 
history records various Krsnas. For example, Arjuna was 
also called Krsna, as shown in Bhagavatam (1.8.43), where 
SnmatT KuntTdevT addresses Lord Krsna as Krsna-sakha, “the 
friend of Krsna [Arjuna].’ 1 And Vyasadeva was also some¬ 
times called Krsna. Nonetheless, as soon as Vaisnavas com¬ 
ing in the authorized lines of disciplic succession hear the 
name “Krsna," the form that immediately comes to mind is 
Lord Krsna's, not Arjuna’s or Vyasa's or that of any other 
person or object of the same name. According to SrTIa 
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Baladeva Vidyabhusana, this is the spontaneous experience 
of eminent persons like Suta GosvamT, Saunaka Rsi, and 
Jayadeva GosvamT. Thus the conventional meaning of the 
name Krsna is the two-handed Lord Krsna who appeared 
as a cowherd in Vraja. 

As was described earlier, words may have various sec¬ 
ondary meanings in addition to their primary ones. The pri¬ 
mary meaning ol a word is the image that comes to the 
mind upon first hearing or reading it, before any related 
thought or analysis can modify its meaning. Thus the pri¬ 
mary meaning of the name “Krsna" is Lord Sri Krsna, the 
Supreme Personality of Godhead. SrT Laksmidhara Pandita, 
while commenting on the meanings of various names of the 
Lord in Nama-kaumudf, defines “Krsna” as “He who is black 
like the tamala tree.” In Vaisnava literature, Krsna’s bodily 
hue is often likened to the color of the tamala tree, which is 
commonly found in the Vrndavana area. Just defining Krsna's 
complexion, however, leaves open the possibility that the 
Krsna referred to is the son of DevakI in Mathura and 
Dvaraka. Therefore Laksmidhara further specifies the mean¬ 
ing as “the one who was suckled by SrTmatT Yasoda." This 
fixes the primary meaning of “Krsna” as the young cowherd 
son of Yasoda in Vrndavana, since the older Krsna of Mathura 
does not drink mother Yasoda’s breast milk. If doubts still 
linger that this Krsna is the Supreme Lord—since there could 
always be someone else named Krsna from Vrndavana who 
has a blackish complexion and a mother named Yasoda— 
Laksmidhara further limits the meaning of “Krsna” to “the 
Supreme Brahman,” the Personality of Godhead. 

In Sanskrit, words have a derived meaning ( yaugika ), 
which may sometimes differ from its conventional usage 
(rudhi ). The rudhi, or conventional meaning, is always the 
primary meaning. In cases where the primary meaning dif¬ 
fers from the derived meaning, the primary meaning always 
subdues the derived meaning: yogad rudhir ballyasl In the 
case of the name “Krsna.” the derived meaning is also the 
Supreme Person, as the Mahabharata { Udyoga-parva 70.5) 
explains: 
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krsir bhu-vacakah Sabdo naS ca nirvrti-vacakah 
visnus tad-bha va-yogac ca krsno bhavati iasvatah 

The syllable ‘krd denotes existence, and the syllable 1 na' 
denotes bliss. The eternal Lord Kr$na is also always Visnu 
in both these senses. 

The Amara-kosa Sanskrit dictionary (1.18) states, visnur 
narayanah krsno vaikuntha vistara-sravah: “The names 
Visnu, Narayana, Krsna, and Vaikuntha are synonymous.” 
One may say that these are names of Vi?nu, but after listing 
thirty-nine such names, the Amara-kosa states, vasudevo 
'sya janakah:“H\s father is Vasudeva.” By way of further con¬ 
firmation that Krsna is Supreme, the author then immedi¬ 
ately lists the names of Lord Balarama, Krsna's brother. 

drila Baladeva Vidyabhusana quotes the following verse 
in his commentary on Sri Visnu-sahasra-nama (20), while 
defining the name “Krsna": 

krsir bhu-vacakah sabdo nas ca nirvrti-samjhakah 
tayor aikyarh param brahma krsna ity abhidhiyate 

The syllable ‘krs’ means ‘existence,’ and the syllable ‘na’ 
means ‘bliss.’ The combination of these two is ‘Krsna.’ 
the name of the Supreme Personality of Godhead 
(Gopala-tapani Up. Purva 1.1). 

In this way the conventional and the derived meanings of 
the name “Krsna" are the same—the two-handed cowherd 
boy who is the son of mother Yasoda and the Supreme 
Godhead. Since Vyasadeva saw this particular Krsna in his 
trance, the ultimate goal of life must be to attain love of Krsna. 

The next point Srila JTva Gosvami makes is that when 
the word Krsna is uttered in a mantra, as in the Hare Krsna 
maha-mantra, this sound attracts the attention of Lord Krsna 
Himself the very moment the first syllable is vibrated. This is 
so because the name "Krsna” is identical with the person 
Krsna, the Supreme Personality of Godhead. For verifica¬ 
tion we can examine the experience of many realized souls 
who attained perfection by chanting the Hare Krsna mantra. 
The Visnudutas stated this to the Yamadutas: nama- 
vyaharanarh visnoryatas tad visaya matih: when one chants 
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the name of Lord Visnu, His attention is drawn towards the 
chanter (Bhag . 6.2.10). 

In the next anuccheda Srlla Jfva Gosvaml explains that 
the bliss derived from love of Godhead is far superior to that 
derived from impersonal realization. 


Anuccheda 48 


Love of God is Superior 
to the Bliss of Brahman 
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atha tasyaiva prayojanasya brahmanandanubhavad apt 
paramatvam anubhutavan. yatas tadrsam sukam apt tad- 
ananda-vai&istya -lambhanaya tam adhyapayamasety 
aha, sa samhitam” iti. krtvanukramya ceti prathamatah 
svayam sahksepena krtva pascat tu sri-naradopadesdd 
anukramena vivrtyety arthah. ata eva inmad-bhagavatarh 
bharatanantaram krtam yad atra sruyate yac 
canyatrastadasa- purananantaram bharatam iti, tad 
dvayam api samahitam syat. brahmanandanubhava- 
nimagnatvat nivrtti-niratam—sarvato nivrttau niratarh 
ta tra vyabhica rinam aplty arthah. 

Srlla Vyasadeva experienced that this final goal [the bliss of 
pure love of God] is superior to even brahmananda, the 
happiness derived from realizing the impersonal aspect of 
the Supreme. This we know because Vyasadeva taught 
Sukadeva Gosvaml Srimad-Bhagavatam so he could taste 
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the special bliss derived from love of Godhead, even though 
Sukadeva was already absorbed in brahmananda. Suta 
Gosvami states this in the verse beginning sa-samhitam 
(Bhag. 1.7.8). In this verse the phrase krtvanukramya (after 
compiling and revising) indicates that Vyasadeva first wrote 
Snmad-Bhagavatam in an abbreviated form and that later 
on, after being instructed by Sri Narada Muni, he expanded 
and rearranged it. Thus two apparently contradictory state* 
ments are reconciled—one found here (in the Bhagavatam) 
saying that the Bhagavatam was composed after the 
Mahabharata, and the other found elsewhere (in the Skanda 
Purana, Prabhasa-khanda 2.94), saying that the 
Mahabharata was compiled after the eighteen Puranas.Jbe 
word nivrtti-nirata (attached to renunciation) implies that 
because of his absorption in the bliss of Brahman, Sri 
Sukadeva was living a life of complete renunciation, from 
which he never deviated. 

Commentary 

_ ^ __ 

One of Srila Vyasadeva’s most profound realizations 
described in Snmad-Bhagavatam was that bhakty-ananda, 
the bliss derived from rendering loving devotional service to 
Krsna, is superior to brahmananda, the bliss derived from 
merging into the impersonal Brahman. Srila Rupa Gosvami 
confirms this superiority in Bhakti-rasamrta-sindhu (1.1.38): 

brahmanando bhaved esa cet parardha-guni-krtah 
naiti bhakti-sukhambhodheh paramanu-tutam api 

Even if the happiness of Brahman realization is multiplied 
trillions of times, it would not equal even a single drop of 
the ocean of the bliss derived from devotional service. 

Indeed, the bliss of pure devotional service always minimizes 
the happiness of Brahman realization. A father naturally 
wants to give his son the best thing he has. Thus Srila 
Vyasadeva taught Snmad-Bhagavatam to Sukadeva 
Gosvami. But being Vyasadeva’s son was not Sukadeva’s 
only qualification. Perfectly fixed in renunciation, he had no 
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material desires (nivrtti-niratam). In other words, he had no 
ulterior motive that would have led him to misconstrue the 
meaning of Srlmad-Bhagavatam for material gain, either 
gross or subtle. It is for this reason that Srila Vyasadeva 
regarded Sukadeva as the most qualified of his disciples to 
hear the Bhagavatam, and by choosing him for this great 
honor Vyasadeva set the standard for all future students and 
speakers of Srimad-Bhaga vatam. 

In this anuccheda Srila JTva Gosvami also resolves a con¬ 
troversy concerning the order in which Snmad-Bhagavatam 
and the Mahabharata were composed. In the passage begin¬ 
ning with the following two verses, the Bhagavatam itself says 
it was composed after the Mahabharata: 

stn-sudra-dvija-bandhunam trayi na sruti-gocara 
karma-sreyasi mudhanam sreya evam bhaved iha 
iti bharatam akhyanam krpaya munina krtam 

evam pravrttasya sada bhutanam sreyasi dvijah 
sarvatmakenapiyada natusyaddhrdayarh tatah 

Women, the laborer class and dvija-bandhus (those born 
in the upper three classes but not following their respective 
duties) have no right to study the Vedas.Therefore out of 
compassion for them Srila Vyasa compiled Mahabharata 
so they, who are bewildered about their real welfare, may 
achieve the ultimate goal. O dvijas, although Srila Vyasa in 
this way was always fully engaged in the welfare of all living 
beings, His heart was not satisfied. (Shag. 1.4.25-26). 

When Vyasa was thus feeling dissatisfied, Narada Muni came 
and requested him to compose Srimad-Bhagavatam. Else¬ 
where, however, it is stated that the Mahabharata was spo¬ 
ken after all eighteen Puranas. Sri Baladeva Vidyabhusana, 
commenting on this anuccheda, cites the Matsya Purana (53.70): 

astadasa-puranani krtva satyavatl-sutah 

cakre bharatam akhyanarti vedarthair upabrmhitam 

After compiling the eighteen Puranas, Vyasadeva, the 
son of SatyavatT, composed the great history called the 
Mahabharata, which serves as a commentary on the 
Vedas. 
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To resolve this apparent contradiction in the chronology, Srila 
JIva GosvamI explains that SrTIa Vyasadeva originally com¬ 
posed the Bhagavatam in an abbreviated form. Later he 
compiled the Mahabharata out of compassion for those who 
cannot study the Vedas. But even after completing this great 
epic, Vyasa still felt a void in His heart. Thereafter Narada 
Muni instructed him to produce a new, expanded edition of 
Snmad-Bhagavatam, the one currently available. 

Moreover, from Snmad-Bhagavatam (1.3.43), quoted be¬ 
low, we can understand that this later edition was composed 
after Lord Krsna's disappearance from the earth. Earlier 
Vyasa had composed the Mahabharata for the welfare of 
people in the grip of Kali. Parlksit Maharaja's chastisement 
of Kali occurred after the dialogue between Narada Muni 
and Srila Vyasadeva, since it was the spread of Kali's influ¬ 
ence that had saddened Vyasa, Prior to Kali’s appearance 
Vyasadeva had no reason to feel dissatisfied, since Lord 
Krsna was still present along with all religious principles. 
The Bhagavatam (1.3.43) confirms that this later edition of 
Snmad-Bhagavatam manifested before the brahmana boy 
Smgi had cursed Maharaja Pariksit, an event that occurred 
after the disappearance of Lord Sri Krsna: 

krsne s va-dha. mopaga te dharma-jfta na dibh ih saha 
kalau nasta-drsam esa puranarko ‘dhunoditah 

This Bhagavata Parana is as brilliant as the sun, and it 
has arisen just after the departure of Lord Krsna to His 
own abode, accompanied by religion, knowledge, etc. 
Persons who have lost their vision due to the dense 
darkness of ignorance in the Age of Kali shall get light 
from this Purana. 

In this connection, by referring to the statements of Suta 
Gosvami in the First Canto, Chapter Four, one can summa¬ 
rize the chronology of the Vedic literature in Kali-yuga as 
follows: First, Srila Vyasadeva edited the one Veda, the origi¬ 
nal Yajur Veda, into four Vedas. He then abridged the one 
billion verses of the Puranas into eighteen Puranas consist¬ 
ing of a total of about four hundred thousand verses. These 
included Snmad-Bhagavatam in its original, abbreviated 
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form. Then Vyasa composed his epic work, Mahabharata, 
after which he distilled its essence along with that of the 
Vedas, and Puranas into the Vedanta-sutras. Finally He com¬ 
posed His most significant work, the full Srfmad-Bhagavatam, 
which is Vyasadeva’s own commentary on the Vedanta-sutra. 

Some traditional scholars believe there were two ver¬ 
sions of Mahabharata. They say it was first compiled soon 
after the Vedas in one hundred sections, and later Veda- 
vyasa reduced it to a hundred thousand verses in eighteen 
sections after compiling the eighteen Puranas. In the 
Mahabharata, Adi-parva (10.5) it says that Srfla Vyasa com¬ 
piled a samhita with six million verses, of which he gave one 
hundred thousand to human beings. This Mahabharata was 
first recited by the sage Vaisampayana to King Janmejaya, 
ParTksit’s son. Another reference traditional scholars give to 
support their contention that there were two versions of the 
Mahabharata is the Brhad-aranyaka Upanisad verse cited 
in Anuccheda 12 ( Ba. Up. 2.4.10) This verse lists the scrip¬ 
tures the Supreme Lord exhaled, including the Itihasas, which 
are listed before the Puranas. If this is accepted, then the 
reconciliation will be that although the Mahabharata was 
compiled before the Puranas, it was made popular after them. 
This is known from Mahabharata itself. Janamejaya was the 
first to hear Mahabharata from Vaisampayana. The Puranas 
were recited much before this. Lord Balarama killed Roma- 
harsana Suta, while he was reciting the Puranas at 
Naimisaranya. This happened even before Janamejaya's fa¬ 
ther was born. 

Next Srila Jlva GosvamT shows that Srila Vyasadeva’s 
realization in trance constitutes the epitome of all philoso¬ 
phies, as confirmed by Suta Gosvami. 

Anuccheda 49.1 

Srimad-Bhagavatam Attracts Even Atmaramas 
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SflcHKIdl^P) | ftfaft^lritdl:, 

dT I 3(td^ H^HdP^fedlH I 3Td 
H^f^T%RT^TIF; ^SFdd 3lkHKIH|U||H^I- 
c+D^^ciHiql dFd d ^ I 

tam etam sri-veda-vyasasya samadhi-jatanubhavarh sn- 

saunaka -prasnotta ra tvena visadayan 

sarvatmaramanubhavena sa-hetukam samvadayati 

atmaramas ceti. nirgrantha vidhi-nisedhatita 

n irgatahankara-granthayo va. ahaitukim phalabhisandhi- 

rahitam. atra sa rva ksepa -pa riha rartham aha ittham-bhuta 

atmaramanam apy akarsana-svabhavo guno yasya sa iti. 

In reply to a question posed by Sri Saunaka (Bhag. 1.7.9), 
Suta Gosvaml speaks the verse beginning atmaramas ca 
(Bhag. 1.7.10), further explaining what Srila Vyasadeva ex¬ 
perienced in trance and showing logically how it is consis¬ 
tent with the experience of all sages who take pleasure in 
the self. In this verse, the word nirgranthah (free from bond¬ 
age) means either “beyond the rules and regulations de¬ 
scribed in the scriptures’’ or “free from the knot of false ego." 
The word ahaitukim (causeless) means “not desiring any 
results." And to put an end to all doubts, Sri Suta says, "In¬ 
deed, the nature of Lord Hari is such that even atmaramas 
feel attracted to Him.’’ 


Anuccheqa 49.2 

d^dl4 HHId^fd, I 

dfo#d ^d d 

ddSJ d^Wsm^d Pkd Pd^Ndl: fodT WH 
ddTddt dT, 3dT ftdt dT I 

3fld dTds ^ rildc^i 

#P°Fd ftton Hl'tllPdl^rd ^flddH I dd: 
FdftdtdRdT #?d1d^dT%IFd dMMc&HkdQdH 
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tor i m 

FT ci^itc^c^ FRvTRHRR 

sTR^TT, 

^IdRlccll, rRTfgPRfd fF3T, qo? 

ddMIH^IH Rlfcl #Hl J MdH^Hlfd?N: life: I 

tam evartharh sri-sukasyapy anubhavena samvadayati 
harer guneti. sn-vyasa-devad yat kincic chrutena harer 
gunena purvam aksipta matir brahmsinandanubhavo 
yasya sah. pascad adhyagad mahad vistirnam iti. tatas ca 
tat-sankatha-sauhardena nityam visnu-janah priya yasya 
tatha-bhuto va tesarh priyo va svayam abhavad ityarthah. 
ayam bhavo; brahma-vaivartanusarena purvam tavad 
ayam garbha-vasam arabhya sri-krsnasya svairitaya 
maya-nivarakatvam jnatavan. tatah sva-niyojanaya sn- 
vyasa-devenanltasya tasyantar-darsanat tan-nivarane sati 
krtartham manyataya svayam ekantam eva gatavan. tatra 
sn-veda-vyasas tu tarn vasi-kartum tad-ananya-sadhanam 
sn-bhagavatam eva jnatva tad-gunatisaya-prakasa- 
mayams tadiya-padya-vteesan kathadcic chravayitva tena 
tam aksipta-matim krtva tad eva pumam tam 
adhyapayamaseti bhagavata-mahimAtisayah proktah. 

In the next verse (Bhag. 1.7.11, beginning harerguna), Suta 
reiterates this idea by relating Sukadeva Gosvamfs experi¬ 
ence. First, when Sukadeva GosvamT heard Srila Vyasadeva 
recite a few selected Bhagavatam verses describing Lord 
Hari's attributes, Sukadeva’s attention was drawn away from 
the bliss of impersonal Brahman and his heart was capti¬ 
vated. Later, Sukadeva studied the complete Bhagavatam, 
despite its vast size. Thereafter, Lord Visnu’s devotees be¬ 
came very dear to him, and his affection for them grew as 
he daily discussed the Lord’s pastimes with them. Or else 
the word visnu-jana-priya means that he became dear to 
them. The purport is as follows: The Brahma-vaivarta Parana 1 
relates how Sri Sukadeva, even while in the womb of his 
mothe r, rea lized that Lord Sri Krsna could completely dispel 

1 This story is not in current editions of this Rurana 
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Maya's influence by virtue of His independence.Subsequently, 
on Sukadeva’s request, Vyasadeva brought the Lord to His 
hermitage, and when Sukadeva saw Lord Krena before him 
even as he lay within the womb, he became free from Maya's 
influence. Considering his life successful, Sukadeva at once 
departed alone. Thereafter Srila Vyasadeva, knowing that 
he could control Sukadeva only with Snmad-Bhagavatam, 
somehow made him hear some selected Bhagavatam verses 
describing Lord Krsna’s superexcellent characteristics. In this 
way he captivated Sukadeva’s heart, and later he taught him 
the entire narrative. Thus the supreme glory of Snmad- 
Bhagavatam is established. 

Anuccheda 49.3 

G^cl | 

l II II 

tad evam darsitam vaktuh sn-sukasya sh-veda-vyasasya 
ca samana-hrdayam. tasmad vaktur hrdayanurupam eva 
sarvatra tatparyam paryalocantyam nanyatha. yad yat 
tad-anyatha paryalocanam tatra tatra kupatha-gamitaiveti 
nistahkitam. sn-sutah. 

From the above we can see that the speaker (Sukadeva 
Gosvami) and Srila Vyasadeva had the same realizations. 
And therefore we should always study the message of 
Snmad-Bhagavatam in the light of Sukadeva’s realizations, 
not otherwise. By implication, we should consider any other 
explanations merely speculative and thus deviant from the 
correct understanding. The verse under discussion ( Bhag. 
1.7.11) was spoken by Sri Suta Gosvami. 

. Commentary 

' jjQft _ 

In Anuccheda 29, to explain the essence of Snmad- 
Bhagavatam, JTva Gosvami first analyzed Sukadeva’s heart 
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as described in the Bhagavatam. Then he analyzed SrDa 
Vyasadeva’s experience in trance, on the basis of which 
Vyasa wrote Srimad-Bhagavatam. Jiva GosvamT concludes 
the discussion of the present anuccheda by confirming the 
outcome of these analyses with the words of Sri Suta 
GosvamT in Srimad-Bhagavatam (1.7.10), the famous 
“atmarama verse." What follows is a list of the major points 
to be derived from his analysis: 

1. The Personality of Godhead is endowed with 
multifarious potencies in three categories—internal, 
external, and marginal. 

2. The chief and original form of God is Sri Krsna, but 
Krsna also manifests countless other expansions. 

3. Neither the Supreme Lord’s Supersoul manifestations 
nor the impersonal Brahman are independent of Him. 

4. The finite living entities are different from the Supreme 
Lord in their personal identity; they can never be one 
with Him in an absolute sense. 

5. Maya is the external energy of the Lord, deluding those 
living entities who turn their backs on Him. 

6. Maya is a devotee of the Lord and is always subservient 
to Him. 

7. Maya cannot influence the Lord and His internal 
potencies. 

8. The jivascan become free from the bondage of Maya 
only by surrendering to the Lord and engaging in His 
devotional service. 

9. Hearing the Srimad-Bhagavatam is devotional service 
to the Lord and can thus end the jiva's miseries. 

10. The bliss one derives by engaging in devotional 
service to the Lord is so superiorto the happiness derived 
from the realization of impersonal Brahman that even 
self-satisfied sages (atmaramas) become attracted to the 
Lord’s attributes and pastimes. 

11. The purpose of human life is to attain love of God, 
the mature fruit of devotional service in practice (sadhana- 
bhaktt). 

12. Devotional service is supremely independent, like the 
Personality of Godhead; it does not need the support of 
any other method. 
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When Suta GosvamT finished describing Srila Vyasadeva's 
trance, Saunaka Rsi asked him, “if Sukadeva GosvamT was 
compietely renounced, having no interest in anything by vir¬ 
tue of being absorbed in the bliss of the self, what caused 
him to study this lengthy Bhagavata PuranaT Suta GosvamT 
replied with these two verses (BhSg. 1.7.10-11): "All differ¬ 
ent varieties of atmaramas (those who take pleasure in the 
atma, or spirit self), especially those established on the path 
of self-realization, though freed from all kinds of material 
bondage, desire to render unalloyed devotional service unto 
the Personality of Godhead. This means that the Lord pos¬ 
sesses transcendental qualities and therefore can attract 
everyone, including liberated souls. The heart of the tran- 
scendentally powerful Sri Sukadeva GosvamT was captivated 
when he heard a description of Lord Hari's attributes and 
pastimes, and therefore he undertook the study of this great 
narration, Snmad Bhagavatam. This made him very dear to 
the devotees of Lord Visnu." 

By this answer Suta GosvamT confirms all the realizations 
of Srila Vyasadeva and Sukadeva GosvamT. First, Suta states 
a general principle, that many self-satisfied persons, although 
liberated from material bondage, are still eager to engage in 
Krsna consciousness. Then he mentions Sukadeva GosvamT 
as a specific instance of this principle's application. Thus, 
Suta GosvamT establishes that Sukadeva GosvamT was not 
the only liberated person who became attracted to the Per¬ 
sonality of Godhead's service. On the contrary, Sukadeva’s 
experience is corroborated by many other atmaramas, dem¬ 
onstrating that the only reason one would reject the bliss of 
Brahman realization and take up devotional service must 
be the wonderful, all-attractive attributes of Lord Hari. 

By this explanation Srila JTva GosvamT shows conclusively 
that Sukadeva Gosvami, Srila Vyasadeva, and Suta GosvamT 
shared the same realizations. Therefore these realizations 
should form the basis of any genuine study and explanation 
of Snmad-Bhagavatam. Interpretations based on something 
else must be considered deviant from the scripture’s intended 
meaning. Previously, in Anuccheda 27, Srila JTva GosvamT 
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disclosed that Sridhara Svami inserted some monistic ideas 
into his commentary on £rimad-Bh£ga va iam. S rid h a ra SvamT 
did this as a preaching strategy to attract the MaySvadTs to 
the Bhagavata philosophy. Jrva GosvamT said there that in such 
instances he would give his own explanations. 

A recent scholar has critized Sriia JTva Gosvaml for this 
policy, labeling him an opportunist who accepted only those 
statements that supported his opinion and belittled other 
statements by declaring that they were made with ulterior 
motives and were not actually Srldhara SvamTs opinion.This 
scholar suggests that Jlva GosvamT is not a true follower of 
Sri Caitanya Mahaprabhu, who highly revered Sridhara 
SvamTs Bhavartha-dipika, 

But in this anuccheda Srila Jlva GosvamT further clari¬ 
fies his policy: He accepts any explanation that complements 
the realization of Srila Vyasadeva, Sukadeva GosvamT, and 
Suta GosvamT—that pure devotional service to Lord Krsna 
is the ultimate goal of life. That this policy reflects the real 
desire of Lord Caitanya will be recognized by everyone who 
knows that Sri Caitanya Mahaprabhu was the leading oppo¬ 
nent of impersonalism. In debate He defeated two of the 
leading MayavadTs of His time, Prakasananda SarasvatT and 
vasudeva Sarvabhauma, He frequently condemned the 
Mayav&da interpretation of the Vedanta-sOtra. In light of His 
teachings and example, for Him to embrace a MaySvadT 
commentary on Srimad-Bhagavatam is unlikely and not at 
all credible. 

Vaisnavas coming in disciplic succession do not have the 
slightest confusion on this point. Lord Caitanya revered 
Sridhara SvamTs commentary because Sridhara was in fact 
a great Vaisnava, and his commentary was the best because 
he kept the natural sense of the Bhagavatam and his con¬ 
clusions support the Vaisnava siddhanta. Thererfore it should 
be obvious to anyone who reads his commentary that what¬ 
ever impersonal explanations Sridhara SvamT gave did not 
express his true heart. 

For example, while commenting on the first verse of the 
Bhagavatam he states, snmad-bhagavad-guna-anuvamana- 
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pradhanam bhaga vata -sastram: “Srimad-Bhagavatam was 
written chiefly to provide descriptions of the Supreme Lord’s 
qualities.” In the next verse, while commenting on the word 
vastavam, he writes, vastava-sabdena vastuno ‘m£o jrvah, vastunah 
saktirmaya ca, vastmah karyarhjagat, tatsarvam vasfveva;“The 
word vastava indicates that the jiva is part of the Absolute, 
Maya is the energy of the Absolute, and the material world 
is the creation of the Absolute. All this is real.” 

This and many similar statements throughout SrTdhara 
Svami’s Bhagavatam commentary make foolish any doubt 
about his status as a pure Vaisnava. And it is equally foolish 
to criticize Sriia JTva Gosvami for not using the impersonal 
portions of Sridhara’s commentary here in Sat-Sandarbha. 
One can fathom the true essence of Srimad-Bhagavatam 
only from the viewpoint of Sri Vyasa and Sukadeva Gosvami. 
Because Srila Jiva Gosvami held this opinion, he is a true 
scholar of the Bhagavatam and a true follower of Sri Caitanya, 
who desired to see the Bhagavatam established as the final 
word in philosophy throughout the world. Jiva Gosvami was 
neither a blind follower of Sri Caitanya Mahaprabhu nor a blind 
scholar foolishly trying to understand the supreme scripture 
without accepting the standard authorities in disciplic succession. 

Jiva Gosvami was the leading disciple of Srila Rupa 
Gosvami and Srila Sanatana Gosvami, two principal follow¬ 
ers of Sri Caitanyadeva.The Lord personally instructed them 
in the science of devotional service and ordered them to 
write books setting forth His precepts. This they did in a most 
wonderful way, explaining the intricacies of bhakti-yoga so 
that no follower in their line would have to speculate or mis¬ 
interpret the teachings of Lord Caitanya. Rupa and Sanatana 
personally trained Srila Jiva Gosvami in Krsna consciousness. 
They were so pleased with him that they made him the edi¬ 
tor of many of their books. We have no reason, therefore, to 
doubt that Srila Jiva Gosvami loyally followed in the foot¬ 
steps of Srila Rupa and Sanatana Gosvamis and therefore 
of Lord Caitanya. The ultimate proof of this is that one can 
find no contradictions between the writings of Rupa and 
Sanatana and those of Jiva Gosvami. 
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Indeed, earlier in 7aflva-Sanda/t>/?a Jlva Gosvami declared 
that he was writing this work under their order. Moreover, he 
succeeded Srlla Rupa and Sandtana Gosvamls as leader 
of the Gaudiya Vaisnavas in Vrndavana, Bengal, and Orissa. 
This universal recognition of his leadership was explicit 
acknowledgement of his stature as a dedicated follower of 
Lord Caitanya Mahaprabhu. 

We leam from Srimad-Bhagavatam (1.2.2) that Sukadeva 
Gosvami left his father's house immediately after his birth. 
According to the Brahma-vaivarta Purana, when Sukadeva 
was still in his mother’s womb he could understand the peril 
of living in the material world and the risk of being capti¬ 
vated by Maya. He also knew that Krsna can counter Maya’s 
charms, and therefore he had his father bring Lord Krsna 
from Dvaraka. Only when the Lord Himself promised to pro¬ 
tect Sukadeva from Maya he agreed to take birth, and even 
then he immediatley left home to enter the forest. Out of 
natural affection, Srlla Vyasadeva followed him, calling him 
to come back, but Sukadeva was completely unattached to 
material life and paid his father no heed. Vyasadeva was 
deeply disappointed, since he wanted to teach Sukadeva 
&rimad-Bhagavatam. This was the only reason he wanted 
Sukadeva back not that he was attached to him as his son. 
Sri Vyasa knew that only a person like Suka, who is com¬ 
pletely detached from sense enjoyment, is qualified to un¬ 
derstand the true message of Brimad Bhagavatam and would 
not misuse it for material gain. To entice him to return home, 
Vyasa had some of his disciples recite verses from the 
Bhagavatam whenever they went to the forest to collect fire¬ 
wood. Once when they were singing these verses, Sukadeva 
Gosvami heard them. At once his heart was captivated, and he 
followed the students back to Sri Vyasa. Then Sukadeva, 
who had already put aside his attachment to the impersonal 
Brahman, learned the complete Snmad-Bhagavatam from 
SrUa Vyasadeva. 

At present there is no scriptural reference indicating which 
verses captivated Sri Sukadeva, but some Vaisnava schol¬ 
ars state that they included the following three: 
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yam manyase matuleyam priyam mitram suhrt-tamam 
akaroh sacivam dutarh sauhrdad atha sarathim 

O King, that personality whom, out of ignorance only, 
you thought to be your maternal cousin, your very dear 
friend, well-wisher, counselor, messenger, benefactor, 
etc., is that very Personality of Godhead, SnKr$na (Bhag. 
1.9.20). 

aho baki yam stana-kaia-kutam /jigharhsayapayayad spy asadhvi 
lebhegatim dhatry-udtam tato ‘nyam/kam va day alum saranam vrajema 

Alas, how shall I take shelter of one more merciful than 
He [Krsna], who granted the position of mother to the 
she-demon Putana although she was unfaithful and she 
prepared deadly poison to be sucked from her breast? 
(Bhag. 3.2.23) 

barhapidam nata-vara-vapuh karnayoh karnikaram 
bibhrad vasah kanaka-kapisarh vaijayantim ca maiam 
randhran venor adhara-sudhayapurayan gopa-vrndair 
vrndaranyam sva-pada-ramanam pravisad glta-kirtih 

Wearing a peacock-feather ornament upon His head, blue 
kam/kara flowers on His ears, a yellow garment as brilliant 
as gold, and a Vaijayanti garland, Lord Krsna exhibited 
His transcendental form as the greatest of dancers as 
He entered the forest of Vmdavana, beautifying it with 
the marks of His footprints. He filled the holes of His flute 
with the nectar of his lips, and the cowherd beys sang 
His glories (Bhag. 10.21.5). 

These verses describe Lord Krsna’s love for His devotees, 
His mercy even toward His enemies, and His incomparable 
charm and beauty. The history of Sukadeva GosvamT de¬ 
scribed in the Mahabharata differs from that narrated above. 
Baladeva Vidyabhusana explains that the two accounts de¬ 
scribe events from different days of Lord Brahma, Having 
ascertained the prameya of 3rimad-Bhagavatam — that is, 
what one should learn from it—Srila Jtva GosvamT next says 
something about the format of Sh Sat-Sandarbha. 
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Anuccheda 50 

The Subject of the Sat-Sandarbha 
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afha kramena vistaratas tathaiva tatparyam nirnetum 
sambandhabhidheya -prayojanesu sadbhih sandarbhair 
nirnesyamanesu prathamam yasya vacya-vacakata- 
sambandhJdam sastram tad eva, “dharmah projjhita- 
kaitava" ity-adi-padye samanyakaratas tavad aha, 

“vedyam vastavam atra vastu”iti. tlka ca, “atra srimati 
sundare bhagavate vastavam pa ram a rtha-bhutam vastu 
vedyam na tu vaisesikadi-vad dravya -gunadi-rOpam ity 
esa. sri-veda-vyasah. 

Hereafter, to systematically and thoroughly delineate the 
message of Srimad-Bhagavatam, we shall explain in these 
six Sandarbhas the principles of sambandha, abhidheya, 
and prayojana, one after the other. This first book, 7affva- 
Sandarbha, discusses the connection between the subject 
being described and the text describing it. This connection 
is mentioned in general terms in Bhagavatam (1.1.2) with 
the words vedyam vastavam atra vastu: ‘Here the factual 
reality is to be known.” Commenting on this part of the verse, 
Srila Sridhara SvamT writes, “Here in this beautiful 
Bhagavatam the ultimate reality in its highest manifestation 
is to be known, not reality in terms merely of substance, 
qualities, and so on, as taught by the Vaisesikas and others.” 
This verse ( Bhag. 1,1.2) is spoken by Sri Vedavyasa. 
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Commentary 
_^_ 

Here Srila JTva GosvamTinforms us that in the six Sandarbhas 
he will explain in detail the same sambandha-, abhidheya-, 
and prayojana-tattva that Sri Vyasadeva and Sukadeva 
GosvSmf realized. He briefly mentioned them in Anucchedas 
8 and 9, and now he will elaborate on them on the basis of 
3rim a d- Bhaga vatam. The Tattva-, Bhagavat-, Paramafma-, 
and Krsna-Sandarbha treat sambanda-tattva. The Bhakti- 
Sandarbha discusses the abhidheya-tattva, and Priti- 
Sandarbha deals with prayojana-tattva. 

The Tattva-Sandarbha introduces the subject matter of 
the six Sandarbhas by establishing the authority of Srimad- 
Bhagavatam and saying something about its origin and con¬ 
tent. As mentioned earlier, the relationship of a subject with 
its description is technically called the vacya-vacakata 
sambandha. The subject of Snmad-Bhagavtam is revealed 
in its very second verse: vedyam vastavam atm vastu: ‘The 
absolute reality is made understandable herein.” As we have 
already discussed, reality manifests on various levels, but 
Snmad-Bhagavatam enlightens us about the ultimate reality, 
Sr] Krsna, who encompasses and reconciles all other realities. 

In contrast to Srila Vyasadeva’s presentation in the 
Bhagavatam, the philosophies formulated by other ancient 
sages, such as Gautama andKanada, incompletely describe 
reality. Gautama, in his system of Nyaya philosophy, says 
that by understanding the empirical means and objects of 
knowledge one can be freed from material miseries. And 
Kanada, in his system of Vaisesika philosophy, which was 
briefly alluded to at the end of this anuccheda, recognizes 
seven categories of existence: dravya (substances), guna 
(qualities), karma (motions), samanya (general categories), 
visesa (particularities), samavaya (inherence) and abhava (non¬ 
existence). Within these seven categories the Vaisesikas try 
to explain all of reality. But although the scientific study em¬ 
bodied in philosophies like Nyaya and Vaisesika may lead 
to realization of reality on some level, this is far different from 
realization of the Absolute Reality which SrJmad-Bhagavatam 
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makes available. Srila JTva Gosvami explains the nature of 
this reality in the next anuccheda. 

Anuccheda 51 

Absolute Reality is Nondual Consciousness 

3TSJ cl dTd ft r^l I ; 
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atha kim-svarupam tad vastu-tattvam ity aha: 

“vadanti tat tattva-vidas tattvam yaj jhanam advayam” 
iti.jhanam cid-eka-rupam. advayatvam casya svayarh- 
siddha-tadrsa fadr^a-fattvanfa rabhavat sva~£akty-eka - 
sahayatvat paramasrayarh tarn vina fasam asiddhatvac 
ca. “tattvam” iti parama-purusarthata-dyotanaya parama- 
sukha-rOpatvarh tasya bodhyate. ata eva tasya nityatvarh 
ca darsitam. sn-sutah. 

“What is the nature of this Absolute Reality?” 

“The knowers of that Absolute Reality call it nondual con¬ 
sciousness.” (Bhag.1 .2.11). Here the word jhana refers to 
that entity whose nature is exclusively pure consciousness. 
This pure spirit is called nondual for the following reasons: 
(1) there is nothing else, either simitar or dissimilar, that is 
self-existent; (2) it takes support only from its own poten¬ 
cies; and (3) these potencies can have no existence without 
it as their absolute foundation. The term tattva here implies 
the idea of the supreme goal of human life. Thus we under¬ 
stand that this tattva, or Absolute Reality, is the embodiment 
of the highest bliss and is therefore also eternal. 

Sn Suta spoke the verse under discussion. 
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Commentary 

"" - 

In the last anuccheda Srila Jlva GosvamT stated that the 
Absolute Reality is to be known from Srfmad-Bhagavatam. 
This naturally raises the question, “What is the essential 
nature of this Absolute Reality?" In reply, Jlva GosvamT 
quotes Srimad-Bhagavatam which says the Absolute Real¬ 
ity is nondual { advayam ), or in other words one without a 
second. There cannot be more than one Absolute Reality, 
because as soon as there were a second one the first one 
would no longer be absolute. That the Absolute Reality is 
nondual, however, does not mean that nothing else exists. 
Rather, the word “nondual" indicates two things: First, the 
Absolute Reality is self-existent, meaning that it is grounded in 
itself and depends on no external support; second, nothing 
else can exist independent of this nondual reality’s support. 

In Vedic philosophy, an object is considered nondual if it 
is free of three kinds of difference—those among objects of 
the same class, those among objects of different classes, 
and those between an object and its parts. A difference be¬ 
tween objects of the same class is called sajatiya-bheda. 
Even though two chairs may look the same, function the 
same, and belong to the class called “chair,” they still differ 
as individual chairs. A change in one will not directly affect 
the other. A difference between objects of different classes 
is called vijatiya-bheda. For example, a chair is different from 
a table in its appearance and function. 

Finally, a difference between an object and its parts is 
called svagata-bheda. If all the parts of a chair are scat¬ 
tered, the chair will no longer exist. For example, the vari¬ 
ous parts of a chair can be removed and replaced without 
changing the chair's identify. Thus the parts are indepen¬ 
dent from each other and from the object, the chair. In this 
way the chair is not self-existent. 

These three kinds of difference give rise to the duality 
we observe throughout material nature. They do nof exist, 
however, on the absolute plane; thus Suta GosvamT calls 
the pure consiousness (Absolute Reality) jrtanam advayam, 
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non dual consciousness. The Lord’s body and its limbs are 
each fully conscious and potent and therefore nondifferent 
from Him. For this reason it is said that in Lord Krsna there 
exists no difference of the svagata-bheda type. 

Even when the Supreme Personality of Godhead ex¬ 
pands into forms such as Ramacandra and Batarama, these 
svamsa (selfsame) expansions remain nondifferent from the 
Lord's original self. Still, while He is not dependent on Them, 
They are dependent on Him. Since the Lord and His svamsa 
expansions belong to the same class, no difference of the 
sajatlya-bheda type is found in Him. 

Material nature, being inert, belongs to a class of exist¬ 
ence different from that of the dynamic Personality of 
Godhead. This might lead one to conclude that there is 
vijatiya-bheda between Him and material nature. Neverthe¬ 
less, since material nature's existence is not independent or 
separate from Him, there is ultimately no difference of vijatlya- 
bheda between Him and His material expansions. Energy 
cannot exist without its source. 

The finite living entities belong to the marginal potency 
of the Supreme Lord. Thus one may view them in two ways, 
as belonging to the same class as the Lord, because they 
are conscious like Him, and as belonging to a different class 
because their size and potency is very small. From both view¬ 
points the jivas are fully dependent on the Supreme Lord, 
so there exists none of the three types of difference between 
them and the Lord. Srila Jiva Gosvami concludes, therefore, 
that although the Lord’s energies serve Him in various ways, 
they have no existence separate from Him {tarn vina tasam 
asiddhatvaf). 

Just as a spider weaves a web with a special substance 
it produces and then makes the web its home, so Sri Krsna, 
the personified non dual Absolute Reality, employs His own 
energies to manifest the spiritual realm, where He resides. 
These energies are part of His internal nature and have no 
independent existence. 

The word jnanam (knowledge) also means conscious¬ 
ness, because knowledge depends on consciousness. In 
the verse under discussion, jnanam means “consciousness.” 
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Its significance here is that the nondual reality is conscious¬ 
ness and also conscious, just as the sun is light and also 
luminous. Because the word jhanam refers to the Absolute 
Reality, this non dual consciousness must have perpetual 
existence (sal) as a characteristic. And because the word 
tattvam indicates the supreme objective of life, it follows that 
this nondual reality must also be characterized by bliss 
(ananda), since all living beings seek pleasure, whether they 
know it or not. 

From direct perception, logical analysis, and scriptural 
authority we can understand that the ultimate motivation in 
all activities is the pursuit of happiness. This is the basic 
purpose underlying creative and destructive processes and 
alt personal relationships. As the Brhad-aranyaka Upanisad 
(2.4.5) states, nava are patyuh kamaya patih priyo bhavaty 
atmanas tu kamaya patih priyo bhavati: “My dear, the hus¬ 
band is not loved for his own sake, but for the sake of the self.” 

Here the word “self" refers to either the jiva or the Su¬ 
preme Lord. In our conditioned state, the self we perceive is 
ourself, the jiva. We become attached to someone or some¬ 
thing because we derive happiness from loving that person 
or thing. This feeling of happiness comes from our sense of 
possession—the notion that the object of love is “ours”—not 
from the person or the object itself. The truth of this principle 
is shown by the common experience that material happiness 
naturally decreases when our sense of possession diminishes. 

By contrast, in the liberated state we realize that our ul¬ 
timate Self is the Supreme Lord. When we act solely on the 
basis of this understanding, we become the Lord's pure devo¬ 
tees, and then we render service only for His pleasure and 
desire nothing in return. Even if the all-attractive Lord treats 
us roughly, we are still happy, for we have abandoned all 
fears and cares in our loving relationship with Him. Lord 
Caitanya demonstrated this standard when He prayed 
(Siksastaka, 8): 

adlisya va pada-ratam pinastu mam adarsanan marma-hatarh karotu va 
yatha tatha va vidadhatu fampato mat-prana-nathas tu sa eva naparah 
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I know no one but Krsna as my Lord, and He shall remain 
so even if He handles me roughly by His embrace or 
makes me broken-hearted by not being present before 
me. He is completely free to do anything and everything, 
for He is always my worshipable Lord, unconditionally. 

In conditioned life we do not know that Krsna is the supreme 
object of love and the source of all bliss. Rather, we mistake 
ourselves for the source of bliss. To enlighten us about Him¬ 
self, Krsna instructs us in the Bhagavad-glta (10.8-9): 

aham sarvasya prabhavo mattah sarvam pravartate 
iti matva bhajante mam budha bhava-samanvitah 

mac-citta mad-gata-prana bodhayantah parasparam 
kathayantas ca mam nityam tusyanti ca ramanti ca 

I am the source of all spiritual and material worlds. 
Everything emanates from Me. The wise who perfectly 
know this engage in My devotional service and worship 
Me with all their hearts.The thoughts of My pure devotees 
dwell in Me, their lives are fully devoted to My service, 
and they derive great satisfaction and bliss from always 
enlightening one another and conversing about Me. 

Thus there is an inherent relationship between jnana (knowl¬ 
edge), sat (eternal existence), and ananda (bliss). This rela¬ 
tionship is clearly indicated in such snjti statements as vijhanam 
anandarh brahma: 'Brahman is pure consciousness and bliss” 
( Brhad-aranaya Up. 3.9.34). Thus the nature of the nondual 
consciousness described in this verse has been designated 
sat-cit-ananda, “permanent existence, knowledge, and bliss.” 

In this anuccheda JTva Gosvami presented his thesis, 
that jhana is eternal. In the next anuccheda he will explain 
the purva-paksa, or rebuttal to the belief that consciousness 
is momentary. 


Anuccheda 52.1 

The Meaning of Monistic Statements 
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nanu nila-pltadyakaram ksanikameva jnanam drtam, tat 
punar advayam nityam jnanam katham taksyate, yan 
nistham idam sastram? ity atraha; 

“sarva-vedanta-saram yad brahmatmaikatvadaksanam / 
vastv advitlyam tan-nistham kaivatyaika-pmyojanam" 
iti. “satyarh jnanam anantam brahma" iti yasya svarupam 
uktam, “yenasrutam srutam bhavati"iti, “yad-vijhanena 
sarva-vijhanam pratijhatam,” “sad eva saumyedam agra 
asid" ity-adin a nikh ila-jagad-eka-karanata, ‘tad aiksata 
bahu syam" ity anena satya-sahkalpata ca yasya 
pratipadita tena brahmana svarupa-saktibhyam sarva- 
brhattamena sardham, “anena jivenatman”eti tadiyoktav 
idanta-nirdesena tato bhinnatve ‘py atmata-nirdesena tad- 
atmamsa-visesatvena labdhasya badarayana-samadhi- 
drsta-yukter a ty-a bhinnata-rahita sya jivatmano yad 
ekatvam, “tat tvam asi" ity-adau jhata tad-amsa-bhuta-cid- 
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rupatvena samanakarata, tad eva laksanam p rath am ato 
JhSne sadhakatamarh yasya, tatha-bhutam yat sarva- 
v&danta-saram advitiyam vastu, tan-nistham tad-eka - 
visayam idam Sri-bhagavatam iti praktana-padya- 
Sthenanusangah.' 

One may question: But events of consciousness are seen 
to exist only briefly, taking the shape, say, of a blue object 
one moment and a yellow object the next. How then can 
consciousness be called the nondual and eternal theme of 
this scripture [ SrJmad-Bhagavatam ]? 

Suta GosvamT replies:‘‘This Bhagavatam is the essence 
of all Vedanta philosophy because its subject'matter is the 
Absolute Truth, which, while non different from the spirit soul, 
is the ultimate reality, one without a second. The goal of this 
literature is exclusive devotional service unto that Supreme 
Truth” ( Bhag. 12.13.12). 

The sruti has defined the nature of this Absolute Truth 
(Brahman): “The Supreme Brahman is infinite truth and 
knowledge” (Taittiriya Up. 2.1.1). That Brahman is the sole 
cause of the entire creation is shown by such sruti state¬ 
ments as “By hearing about which [Brahman] everything is 
heard” ( Chandogya Up. 6.1.3), “By knowing which [Brah¬ 
man] everything is known,” and “My boy, in the beginning 
there was only sat, the eternal reality” { Chandogya Up. 6.2.1). 
That the Supreme Brahman achieves everything simply by 
His desire is shown by the statement “He glanced and de¬ 
sired, ‘Let Me become many"' (Chandogya Up. 6.2.3). 

In the statement, “Along with this individual living entity, 
I shall manifest name and form” ( Chandogya Up. 6,3.2), the 
living entity (jiva) is mentioned in connection with and as 
belonging to the Supreme, which is called Brahman because 
it is greater than all else in essence and potencies; here the 
pronoun idam (this) differentiates the jiva from Brahman, but 
the word atmana (self) indicates that the jiva is part and 
parcel of Brahman. According to what was revealed in Srila 
Vyasadeva’s trance, the living entity is one with the Supreme 
Brahman in the sense of not being completely different from 
Him. Such sruti statements as tat tvam asi (You are that, 
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ChSndogya Up. 6.8.7) reveal that the oneness of the Su¬ 
preme Brahman with the jiva consists of their both being 
purely spiritual by virtue of the jiva’s status as a particle 
of the Supreme Brahman. Understanding this truth helps one 
acquire preliminary knowledge of the Supreme Brahman. 

The entity thus designated as the Supreme Brahman, who 
is the essence of all the Upanisads and is one without a sec¬ 
ond, is the focus of interest and exclusive subject matter of this 
Srimad-Bhagavatam. Here we understand “this Srimad- 
Bhagavatarrf' to be implied by the syntatic connection with that 
same phrase in one of the preceding verses (Bhag. 12.13.10). 

Anuccheda 52.2 

yatha janma-prabhrti kascid grha-guhavaruddhah suryam 
vividisuh kathancid gavaksa-patitam suryamsu-kanam 
darsayitva kenacid upadisyate “esa sa” ity etat-tad-amsa- 
jyotih-samanakarataya tan maha-jyotir-mandalam 
anusandhiyatam ity arthas tad-vat. jivasya tatha tad- 
arhsatvam ca tad-acintya-sakti-visesa-siddhatvenaiva 
paramatma-sandarbhe sthapayisyamah. 

The following analogy helps clarify the above idea. Suppose 
a person has been kept in a dark room from birth and has 
never seen the sun. When he wants to know what the sun 
is, someone points to a ray of sunlight passing through a 
window grating and says, ‘That is the sun. Try to understand 
that the sun is a great orb of light, and this ray, is just a small 
portion of the same substance." In the Paramatma - 
Sandarbha we will establish that the jiva is similarly a frac¬ 
tional portion of the Supreme Brahman, manifested by one 
of His inconceivable potencies. 
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tad-etaj-jivadi-iaksanamsa-v&istatayaivopanisadas tasya 
sam£atvam api kvacid upadisanti. niramsatvopadesika 
srutis tu kevala-tan-nistha. atm “kaivalyaika-prayojanam” iti 
caturtha-pada£ ca kaivalya-padasya suddhatva-matra- 
vacanatvena guddhatvasya ca suddha-bhaktitvena 
paryavasanena pritisandarbhe vyakhyasyate. sn-sutah. 

Thus when the Upanisads say that the Supreme Brahman 
has parts, they mean that one of His characteristics is to be 
endowed with the part-and-parcel living beings and other 
energies. Conversely, when the srutis speak of Him as hav¬ 
ing no parts, they are focusing on His exclusive essence. In 
the fourth line of the Bhagavatam verse (12.13.12), namely 
kaivalyaika-prayojanam, the word kaivalya (oneness) sim¬ 
ply means "purity." Later, in the Priti-Sandarbha, we will show 
that this purity is none other than pure devotional service. 

The verse under discussion ( Bhag. 12.13.12) was spo¬ 
ken by Sri Suta Gosvami. 

Commentary 
_^ 

In the last anuccheda Srila JTva Gosvami established 
that the Absolute Truth is eternal, nondual consciousness. 
One sect of Buddhists, the Ksanika-vijnana-vadis, raise an 
objection to this conclusion. Their doctrine states that there 
is only one reality, consciousness, which is changing at ev¬ 
ery moment, and that there is no difference between knowl¬ 
edge and the object of knowledge. Just as the things we 
see in our dreams do not exist outside our consciousness, 
so the distinctions between knowledge and the object of 
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knowledge in our waking life do not exist. When we see a 
blue object, our consciousness is blue. If we next see a yel¬ 
low object, the blue consciousness is destroyed and our con¬ 
sciousness changes to yellow. How, then, can conscious¬ 
ness be called eternal? This is their objection to Jlva 
Gosvamfs conclusion that the Absolute Truth is eternal. The 
Vijnana-vadis reason that an eternal object cannot be the 
cause of anything since a cause generally transforms into 
its effect. For example, since milk transforms into yogurt, it 
cannot be eternal. 

Similarly, nondual consciousness, being the cause of 
everything, must undergo transformation and therefore can¬ 
not be eternal. Further, they say, everything is changing at 
every moment, although we may not notice the moment-by¬ 
moment change, just as we do not notice the moment-by¬ 
moment growth of plants or our bodies. 

To the Vijnana-vadis' argument Srila Jiva Gosvaml re¬ 
plies not with a logical refutation but by quoting Srimad- 
Bhagavatam, the supreme pnamana. The Bhagavatam verse 
given here (12.13,12) explains that the nondual reality is 
characterized by oneness of the Supreme with individual 
selves. This oneness of reality is not the Buddhists’ one¬ 
ness of momentary consciousness and its objects. This re¬ 
ality is advaya-jnana, the essence of the Upanisads and the 
subject matter of Snmad-Bhagavatanr, it is not momentary, 
but eternal, conscious, and blissful by nature; it is the cause 
of everything in the universe; and it can achieve everything 
simply by its will. All this implies that the advaya-jnana is 
endowed with multifarious potencies. It is called Brahman 
because it is the greatest and because it can make others 
great: brhattvad brrhhanatvac ca yad brahma paramam 
viduh (Visnu Pur. 3.3.21). The various sruti statements cited 
in this anuccheda describe all these characteristics of Brah¬ 
man. So the theory of consciousness of the Ksanika-vijnana- 
vadTs does not agree with either Srutiot Srimad-Bhagavatam. 

The Vijnana-vadis' theory of reality is based on their as¬ 
sumption that there is no absolute pure consciousness. The 
Vijnana-vadis do not know that the absolute reality is a person 
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possessing acintya-sakti, inconceivable pbtencies, through 
which He causes everything while remaining unaffected. As 
the Isopanisad declares in its opening verse: 

om purnam adah purnam idam pumat purnam udacyate 
purnasya purnam adaya purnam evavaPisyate 

The Personality of Godhead is perfect and complete, and 
because He is completely perfect, all emanations from 
Him, such as this phenomenal world, are perfectly 
equipped as complete wholes. Whatever is produced of 
the complete whole is also complete in itself. Because 
He is the complete whole, even though so many complete 
units emanate from Him, He remains the complete 
balance. 

The Vijhana-vddis’ view is based on a material concep¬ 
tion of changing consciousness. Their understanding does 
not apply to the absolute realm. While in our ordinary expe¬ 
rience material energy is in a constant state of flux, the Lord 
and His internal energies are not under the same system of 
natural laws that govern material nature. The example of 
the spider cited in the previous anuccheda also applies here: 
The spider produces a special substance withinin itself, 
weaves its web with it, later draws the substance back within 
itself, all without undergoing any transformation. 

To understand the Absolute Truth, we must first shed all 
our preconceived notions based on material conditioning 
and simply hear from authentic spiritual authorities in disciplic 
succession. The Vedic literature therefore recommends that 
even if one is highly qualified by good birth, good education, 
and so forth, he still should present himself as ignorant and 
foolish at the feet of a bona fide spiritual master, inquire 
from him submissively, and render service to him. This is the 
correct process for cleansing one’s heart and mind of mate¬ 
rial contamination; a sincere candidate for spiritual life who 
follows this process can gradually gain full realization of the 
Absolute Truth. 

The Vijnana-vadis, being followers of Lord Buddha, re¬ 
ject the Vedas, but as seen from the above discussion, 
they end up with a hopelessly muddled explanation of 
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transcendental reality. They say consciousness is momen¬ 
tary. It this were true, then consciousness could not be the 
cause of anything, because according to the Nyaya school 
of logic, a cause has to exist for at least two moments. It 
must exist as the cause for the first moment and then trans¬ 
form or produce the result in the next moment. And if our 
consciousness is existing for only one moment at a time, we 
cannot remember our past experiences, since there would 
be no continuity from one moment’s consciousness to an¬ 
other moment’s consciousness. A person who has experi¬ 
enced an activity can recall it later on, but if consciousness 
is momentary there is nothing to recall in the next moment's 
consciousness.This is certainly contrary to everyone's experience. 

Nor can theVijnana-vadis’ idea of the external world with¬ 
stand the test of logic. They say that the external world is a 
manifestation of momentary consciousness. Here the ques¬ 
tion may be asked, whether things perceived as external 
are one with momentary consciousness or different from it? 
If they say the external objects are separately real, then they 
are agreeing with the Vaisnava opinion and are contradict¬ 
ing their own statement that the apparently external objects 
are only a manifestation of internal consciousness. If they 
say that the external objects are one with internal conscious¬ 
ness, in practice there will be no way to distinguish between 
the momentary, internal consciousness and the objects it 
perceives. Also, there will be no standard to separate, say, 
blue consciousness from yellow consciousness, and thus 
there will be rampant confusion in our perceptions. 

As is known from both reason and direct experience, 
consciousness always has a subject (one who is conscious) 
and an object (what one is conscious of). If momentary con¬ 
sciousness alone is real, where are its subject and object? 
To this the Vijnana-vadfs offer no satisfactory answer. If nei¬ 
ther external objects nor the internally perceived objects, 
such as happiness and distress, are different from the per- 
ceiver, then who is doing the perceiving? Everyone's com¬ 
mon experience is that the perceiver, the perceived, and the 
perception are distinct. 
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In this anuccheda Srila Jiva GosvamT again clarifies that 
the oneness of the Jiva and Brahman spoken of in the sruti 
is not meant to be understood as absolute oneness. After 
all, sruti contains such statements as anena 
jivenatmananupravisya nama-rupe vyakaravani: 'Along with 
this jiva I shall enter as Paramatma and create name and 
form” {Chandogya Up. 6.3.2). Here the pronoun anena (this), 
implies that the jiva is different from “I", the speaker, (God). 
Nonetheless, the jiva is described elsewhere as part and 
parcel of Brahman, a conclusion confirmed by Srila Vyasa’s 
trance. The reconciliation of this apparent contradiction is, 
as we have discussed before, that the jiva and Brahman are 
one in the sense of their sharing the common characteristic 
of consciousness, but are different in their individual identi¬ 
ties and potencies. If a man says that Texans and New York¬ 
ers are one, we understand him to mean they are from the 
same country, not that they have no separate identities. 

The jivas are parts of Brahman, the whole. This is the 
oneness of Brahman with its parts, its energies, which is the 
fundamental teaching of the Upanisads and Srimad- 
Bhagavatam. The idea is that in general the part is depen¬ 
dent on the whole and helps it function. When separated 
from the whole, the part becomes as useless as a finger 
lopped off the hand. In the same way, the relation between 
the jivas and the Supreme Lord, who is known as Brahman 
in the Upanisads, is that of the servants and the served. 
The jivas have no independent existence. All their problems 
begin when they start considering themselves independent 
of the Supreme Lord. 

Correctly understanding the oneness between Brahman 
and the jivas is a fundamental step in understanding the 
nature of Brahman. Every jiva directly experiences his own 
consciousness, and the Upanisads, on the basis of the one¬ 
ness of Brahman and the jivas, instruct the jivas to extrapo¬ 
late from that experience some idea of the nature of Brah¬ 
man. To illustrate this, Srila Jiva Gosvami gives the analogy 
of a man born and bred in a cavelike room who has never 
seen the sun. To educate this man about the sun, someone 
may point to a ray of sunlight seeping into his dark room 
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through a tiny opening and tell him, “This single ray of light 
is from the sun, an enormous sphere that emanates count¬ 
less similar rays.” 

From this information the man can get some idea of what 
the sun is like. The Upanisads use this same method to in¬ 
struct the jivas about Brahman’s status as pure conscious¬ 
ness. Indeed, the jivas are like atomic rays emanating from 
the sunlike Brahman. The sun's rays are not completely dif¬ 
ferent from the sun, because they originate from the sun; 
but they are also not absolutely one with the sun, because 
they can be seen apart from the sun and because they do 
not have the complete potency of the sun. Similarly, the jivas 
are neither completely one with Brahman nor completely 
different from Brahman. In Sarva-samvadini . Srila Jiva 
Gosvami calls this relationship between the jiva and Brah¬ 
man acintya-bhedabheda, "inconceivable, simultaneous 
oneness and difference." Owing to this relationship, Brah¬ 
man is described as advaya-jnana, or nondual conscious¬ 
ness, which is the subject of Srimad-Bhagavatam. 

Thus the word Brahman—as used in the Upanisads and 
6rimad-Bhagavatam —should not be misunderstood as 
meaning Brahman without qualities. The Mayavadis insist 
on this wrong understanding. But logically such an imper¬ 
sonal Brahman cannot exist, because to exist would require 
the attribute of existence, which implies potency, which in 
turn implies duality—Brahman plus attributes. Mayavadis, 
however, abhor duality in the absolute realm. Therefore in 
no Vedic literature does the word Brahman mean impersonal 
Brahman in the sense that they intend. 

To clarify this, Suta Gosvami sayS, brahmetiparamatmeti 
bhagavan iti sabdyate: "This nondual consciousness is 
called Brahman, Paramatma, and Bhagavan.” Here Suta 
Gosvami does not say that the Absolute Truth is also called 
jiva. he includes only these three names of that nondual 
consciousness which Srimad-Bhagavatam identifies as 
Krsna, the Supreme Personality of Godhead. The Abso¬ 
lute Truth appears differently to the practitioners of various 
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spiritual processes, but the Absolute Truth itself does not 
change.This is the significance of the word sabdyate (it is 
designated). Brahman described in the Vedic scriptures is 
Bhagavan, the Supreme Person, Krsna. 

In the sruti we find two types of statements concerning 
the relationship between the jivas and Brahman:Thosedes¬ 
ignating the jiva as part of Brahman and those that indicate 
his oneness with Brahman. The real distinction between 
these kinds of statements is only one of emphasis on either 
difference ( bheda ) or nondifference ( abheda ). Statements 
in the Vedic scripture such as nityo nityanam cetanas 
cetananam: "That one eternal conscious being is the sup¬ 
port for the many eternal conscious beings’’ ( Katha Up. 
2.2.13) belong to the bheda class. Statements such as 
sarvam khalv idam brahma “Indeed, all this is Brahman,” 
belong to the abheda class. 

The word kaivalya in the Bhagavatam text 12.13.12 prop¬ 
erly means “pure devotion.” Although impersonalists com¬ 
monly use this term to mean final emancipation, or merging 
into Brahman, their usage is absurd because there is no 
real merging into impersonal Brahman. Kaivalya means lib¬ 
eration, but the real mark of liberation is pure devotional ser¬ 
vice, not merging into Brahman. SrTIa JTva GosvamT will ex¬ 
plain this more fully in the Pnti-Sandarbha. 

To summarize, statements in the Vedic scriptures de¬ 
scribing the oneness of Brahman and the jivas serves one 
or more of the following purposes: 

1. To distinguish both Brahman and the jivas from inert 
matter by pointing to consciousness as their common 
quality. 

2. To show that the jivas are fractional parts of the 
Supersoul. 

3. To teach that the jivas are dependent on the Supersoul. 

4. To indicate that by becoming an unalloyed devotee, a 
jiva can become powerful like the Supreme Lord. 

5. To show that living in the material world is not the 
natural, healthy condition of the jiva. 

6. To show that the jiva, whether in conditioned life or in 



274 


Sri Tattva-Sandarbha 


liberation, has no independence from the Lord. 

7. To establish that Brahman is the only self-existent reality. 

No statements in the Vedic scriptures about the oneness of 
Brahman and the jivas assert absolute oneness between them. 

To know the Supersoul, one must first understand the 
nature of the individual self, the jfva. Thus in the next 
anuccheda Srila Jfva Gosvami begins explaining the char¬ 
acteristics of the self. 


Anuccheda 53.1 

Characteristics of the Soul 

A 

Hkd3d dld^kcH mfri 

Hlfefo d^Rld ‘3T^TT^ WT^’ [HM. r?.3o] 
^dkHHHf^kdHl?; [MT. r?.3. 

5TFTt teloUci TkT if 

tatra yadi tvam-padarthasya jivatmano jhanatvam 
nityatvam ca prathamato vicara-gocarah syat tadaiva tad- 
padarthasya tadrsatvam su-bodham syad iti tad 
bodhayitum “anyarthas ca paramarsa" iti nyayena 
jivatmanas tad-rupatvam aha: 

“natma jajana na marisyati naidhate 'sau 
na ksiyate savana-vid vyabhicarinam hi 
sarvatra sasvad anapayy upalabdhi-matrarh 
prano yathendriya-balena vikatpitam sat " 

The jiva is designated tvam (you) in the statement far tvam 
asi (You are that ). If one first understands that “you” is con¬ 
scious and eternal, then one can easily understand how the 
Supreme Brahman (tat) has a similar nature. The Vedanta- 
sutra (1.3.20) states: “One contemplates the jiva in order to 
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know the other, the Supreme" in accordance with this rea¬ 
soning. Pippalayana Yogendra establishes this point by de¬ 
scribing the jiva as having the same nature as tat when he 
says to King Nimi { Bhag . 11.3.38): "The soul was never born 
and will never die, nor does it grow or decay. It is actually the 
knower of the youth, middle age, and death of the material 
body. It can thus be understood to be pure consciousness, 
existing everywhere at all times and never being destroyed. 
Just as the life air within the body, although one, becomes 
many in contact with the various material senses, so the soul 
appears to assume various material designations in contact 
with its material bodies.” 

1 Anuccheda 53.2 
3f[rRT ^ ^ slid:, 

©-srfJMiRuii 

5ST I ftofSf: 

35taiiqic*lT ? 3fTF, sfl*W**| I 

h4g,I 3Hq<r4-H Mplf4 I 

Stma iuddho fivah na jajana na jato janmabhavad eva 
tad-anantarastita-laksano vikaro ‘pi nasti. naidhate na 
vardhate vrddhy-abhavad eva viparinamo ‘pi nirastah. hi 
yasmat. vyabhicarinam agamapayinam bala-yuvadi- 
dehanarh deva-manusyady-akara-dehanam va, savana-vit 
tat-tat-kala-dra$ta. na hy avasthavatam drasta tad-avastho 
bhavatity arthah. niravasthah ko ‘sav atma. ata aha 
upaiabdhhmatram jnanaika-rupam. katham-bhutam. 
sarvatra dehe sasvat sarvada anuvartamanam iti. 

Here atm& means “the pure self," and na jajana means "he 
was never born.” Since he has no birth, the self is also free 
from the next transformation, sustained existence. Naidhate 
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means “he does not increase." Since he does not increase, 
he does not undergo transformation. The word hi means 
“because,” the idea of logical reason. Vyabhicarinam means 
“of alt impermanent things,” namely the various physical con¬ 
ditions of the living enitity's body in childhood, adolescence, 
and so on, or else the living entity’s bodies in the various 
species of life—demigods, humans, and others. The self is 
the savana-vit, the witness of each of these stages of life. 
Certainly this witness is not subject to the varying condi¬ 
tions which he merely observes. To the question “What is 
the nature of this unchanging self?" Pippalayana says, “It is 
pure consciousness, nothing but awareness.” 

How does it exist? 

“It is eternally present throughout the body." 

Anuccheda 53.3 

hh %-^h hh, tarn ffa 

dS^Pd R, H ^RprirT HR: I 3RHFRT- 

I 5TT°ft 

II V? II 

nanu nila-jhanam nastam pit a-jnanam jatam iti pratiter na 
jnanasyanapayitvam? tatraha indriya-baieneti. sad eva 
jnanam ekam indriya-balena vividharh kalpitam. nilady- 
akara vrttaya eva jayante nasyanti ca na jnanam iti 
bhavah. ayam agamapayi-tad-avadhi-bhedena prathamas 
tarkah. drastr-dr3ya-bhedena dvitiyo pi tarko jheyah. 
vyabhicarisv avasthitasya vyabhicare drstantah prano yatheti, 

‘But how can we consider consciousness eternal, since we 
experience that after our consciousness of something blue dis¬ 
appears our consciousness of something yellow appears?" 

Pippalayana answers, indriya-balena "by the power of 
the senses,” indicating that although consciousness is always 




Anuccheda 53 


277 


present and is one, the power ol the senses makes it ap¬ 
pear variegated. In other words, it is not consciousness it¬ 
self that appears and disappears; rather, what appears and 
disappears is the various mental states in the form of per¬ 
ceptions of something blue and so on. 

Thus the first reason {presented to help identify the Ab¬ 
solute Reality) is based on the difference between the things 
that appear and disappear and that which is not subject to 
such changes. The second reason is based on the differ¬ 
ence between the observer and the objects he observes. 
The example of the life air shows how something unchang¬ 
ing can exist in the midst of ephemeral objectsr. 

Commentary 
__ 

The Vedic statements that describe nondifference between 
the pva and Brahman do so in reference to the common 
attributes of both. One popular example of such a state¬ 
ment is tat tvam asi: “You are that.” Here the words fat and 
tvam signify Brahman and the pva, respectively, who both 
possess the attribute of consciousness. 

The idea is that if the pva’s spiritual nature is understood 
then the nature of Brahman is easily grasped. This is the 
idea behind the analogy Srila JTva GosvamTgave in the pre¬ 
vious anuccheda, in which the man in the cave learns about 
the nature of the sun by being instructed about the sun-ray. 
This technique of similarity has also been used in the 
Vedanta-sutra (1.3.20), anyarthas ca paramarsah: “One re- 
* fleets [on the pva ] for the sake of understanding the other 
[Paramatma]." 

Srila Baladeva Vidyabhusana comments: 'This sutra re¬ 
fers to the dahara-vidya portion of the Chandogya Upanisad 

(8.1) , which describes meditation on the Supersoul in the 
small space ( dahara ) within the heart. The body of the wor¬ 
shiper is considered the city of Brahman, within the dahara 
of which lies the Supersoul. The worshiper is supposed to 
meditate on the eight qualities belonging to the Supersoul. 
These eight qualities are listed in the Chandogya Upanisad 

(8.7.1) , ‘The Supersoul is free from sin, old age, death, 
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sorrow, hunger, and thirst. He has unfailing desires and un¬ 
failing determination.’ But further along ( ChSndogya Up. 
8.12.13), mention is made of a blissful one who rises out of 
the body, attains to the light, and becomes situated in his 
own real nature. He is called the purusottama." This 
purusottama, according to Baladeva Vidyabhusana, is the 
Jiva who has attained perfection by acquiring transcenden¬ 
tal knowledge of the Lord. 

This raises an obvious doubt: Why in the midst of this 
description of the dahara, dealing with meditation on the 
Supersoul, is the jiva mentioned? To answer this doubt, the 
above sutra (I/s. 1.3.20) gives the answer, anyartha£ ca 
paramarsah: ‘The reference to the jiva in the dahara-vidya 
is not simply to convey knowledge about the pva, but to lead 
to knowledge about the Supersoul; for by knowing the 
Supersoul, the pva attains his real nature.* In 3rimad- 
Bhagavatam (11.3.38), Pippalayana Yogendra similarly in¬ 
structs King Nimi about the pva to educate him about the 
nature of the Lord.The purpose of the verse by Pippalayana 
is to distinguish the self from the body, 

The body undergoes six types of change. These are listed 
in the Nirukta (1.1.2), jayate 'sti vardhate viparinamate 
‘paksiyate naiyati ca: "The body takes birth, exists for some 
time, grows, undergoes changes, dwindles, and finally dies.” 
The soul, however, does not undergo any of these changes, 
as Lord Krsna confirms in Chapter Two of the Bhagavad- 
gita. The argument for the soul not undergoing the six 
changes is that he is the continuous observer of all these 
changes. A man sitting in a moving airplane and unable to 
look out the window cannot fathom its speed, but a man on 
the ground observes it. Similarly, we do not feel the earth 
rotating because we are standing on it, but the astronauts 
can easily see this from space. 

The objection of the Ksanika-vijnana-vadis discussed in 
the previous anuccheda —namely that consciousness is only 
momentary—is repeated here (in Anuccheda 53.3) and an¬ 
swered differently. The momentary consciousness of which 
they speak actually consists of changes in one’s mental state. 
It is produced by the senses interacting with the external 
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world. Consciousness itself is constant, The Vedanta explains 
that when a person looks at an object there arises a particu¬ 
lar mental state, called vrtti, which the soul perceives. The 
mental state itself is not the perceiver. But the Buddhists, 
lacking all knowledge about the soul, mistake this tempo¬ 
rary, ever-changing vrtti, which is noneternal ever-constantly 
changing, tor real consciousness. 

This point is further clarified with the analogy of the life 
air. Air is one, but air within the body has various names, 
such as prana, apana, and samana, according to the func¬ 
tion it performs. Similarly, the soul is one, but while in the body 
it manifests consciousness, which appears many-branched 
and ever-changing. For example, sweetened cow’s milk gives 
rise to different mental states when perceived with different 
senses: to the eyes it is white, to the tongue sweet, and so on. 

So it is only the mental state, affected by varieties of 
sense perception, that appears and disappears. The living 
entity is a fractional part of the Supreme Lord, and since the 
Lord is conscious and eternal, the living entity must have 
these qualities as well, in as much as a gold nugget shares 
the qualities of the mother lode. The purpose of explaining 
the conscious and eternal quality of the soul with logic and 
personal experience is to help us develop an understanding 
of the Supersoul. 

Srila Jlva GosvamTderives two arguments from the words 
of Pippalayana ( Bhag . 11,3.38), both of which serve to dis¬ 
tinguish the soul from the material body. The first argument 
is based on the changes occurring in the material body. We 
see these changes as time progresses, but upon reflection 
we can understand that we ourselves have not changed. 
We know ourselves to be the same person. Since the at¬ 
tributes of changelessness and transformation cannot si¬ 
multaneously be attributed to the same object, the unchang¬ 
ing soul must be distinct from the changing body. 

The second argument is based on the distinction be¬ 
tween the perceiver and the perceived. The body and mind 
cannot be the observer, because they are objects of percep¬ 
tion. Thus the perceiver, the soul, must be different from them. 
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In the next anuccheda Srila JTva Gosvami gives further 
logic to help distinguish the self from the body. 

Anuccheda 54.1 

The Soul is Distinct From the Body 
[HT. 

d<? Q qfoiRR'qrl^ JfMt '3ftqHM i qiqPi 

* S3 Cv 

dd.H^Hpl4: if 

w&s— wsks i i i 

’O ^ ^ 

drstantam vivmvann indriyadi-layena 
nirvikaratmopatabdhim darsayati; andesu pesisu tarusv 
aviniscitesu prano hi jivam upadhavati tatra tatra / 
sanne yad indriya-gane ‘hami ca prasupte kOta-stha 
a£ayam rte tad-anusmrtir nah/andesu anda-jesu. pesisu 
jarayu-jesu. tarusu udbhij-jesu. 
aviniscitesu sveda-jesu. upadhavati anuvartate. j 

Expanding further on this example (in Anuccheda 53.3), 
Pippalayana Rsi uses the analogy of the senses' dissolu¬ 
tion to demonstrate the soul's changelessness: "The spirit 
soul is born in many different species of life within the mate¬ 
rial world. Some species are born from eggs, others from 
embryos, others from the seeds of plants and trees, and 
others from perspiration. But in all species of life the prana, 
or vital air, remains unchanging and follows the spirit soul 
from one body to another. Similarly, the spirit soul is eter¬ 
nally the same despite its material condition of life. We have 
practical experience of this. When we are absorbed in deep 
sleep without dreaming, the material senses become inac¬ 
tive, and even the mind and false ego are merged into a 
dormant condition. But although the senses, mind, and false 
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ego are inactive, one remembers upon waking that he, the 
soul, was peacefully sleeping" (Bhag. 11.3.39), 

Here andesu means "among those born from eggs,” 
pesisu means "among those born from wombs,” tarusu 
means "among those bom from plants,” aviniscitesu means 
“among those born from perspiration or heat,” and upadhavati 
means “follows.” 


Anuccheda 54.2 

^ ? d^k-HT Hter? ^ ^ 

5THH, 5R#, 

3TFF# ^ Ff#—WTT i 
? 3TRF^—f^T^TTfq fcfl, teR- 

evarh drstante nirvikaratvarh pradarsya darstantike ‘pi 
darsayati. katham. tadaivatma sa-vikara iva pratiyate, 
yada jagare indriya-ganah, yada ca svapne tat- 
sarhskaravan ahahkarah. yada tu prasuptarh tada tasmin 
prasupte indriya-gane sanne fine ahami ahankare ca 
sanne fine kuta-stho nirvikara eva atma. kutah?asayam rte 
lihga-sariram upadhim vina vfkara-hetor upadher abhavad 
ity arthah. 

Having thus shown the changeless quality of the life air, sage 
Pippalayana now compares it with the soul and in this way 
demonstrates that the soul is also changeless. How is this? 
The soul appears to be changing either when he is in con¬ 
tact with his senses during waking consciousness or when 
he is connected only with his ego while sleeping and dream¬ 
ing, when his ego is filled with impressions from the waking 
state. But when the soul is in deep sleep, the senses and 
ego become temporarily submerged or dissolved, and only 
the changeless, essential soul remains. How does he re¬ 
main? Asayam rte: "without the containing vessel," the 
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limitation of the subtle body. That is to say, he is free from 
the upadhis that impose changes upon him. 

Anuccheda 54.3 

^ ^ TO 

3TIPTT ? 3Td 3TIF, ddHPjfd4: ; TOI— 
3W3MH: P# 4: 3TPTFF o|W<^K u li 

dlc^ J ll«rH IH^ ; , d PIE ^f4 I 

nanv ahahkara-pa ryantasya sarvasya laye sunyam 
evavasisyate kva tada kuta-stha atma. ata aha tad - 
anusmrtir nah tasyakhandatmanah susupti-saksinah smrtir 
nah asmakarh jagrad-drastmam jay ate, “etavantam kalam 
sukham aham asvapsam na kihcid avedi?am"iti. ato 
‘nanubhutasya tasyasmaranad asty eva susuptau tadrg - 
atmanubhavah, visaya -sambandhabhavac ca na spasta iti 
bhavah. 

But, one may object, when everything up to and including 
the ego is dissolved, only a void should remain. Why then is 
it said that even at this time the changeless soul is present? 
Pippalayana answers, tad-anusmrtir nah:‘‘\Ne have remem¬ 
brance of it." When we, the perceivers of waking life, wake 
up from deep sleep, we all remember ourself as the con¬ 
stantly existing soul who witnessed the condition of deep 
sleep. We say, “I slept happily for so long and was not aware 
of anything ” Since a person cannot remember what he has 
not experienced, the soul must perceive the experience of 
deep sleep, though this experience is indistinct because he 
is cut off from the objects of external sensation. 

Anuccheda 54.4 

3RT: W&- 
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33 wj t 553313 3 % 

f^” [3.3TT. 8.3.33] ^ I 3R 
3rff3F3^ I ^-‘R 0 !^ ^Hc4 c lf<^*fl''Rl 

^3^sfHn c t^q j l*-<1°<^ II i(8 II 

Sj 

atah sva-prakasa-matra-vastunah suryadeh praka^a-vad 
upalabdhi-matrasyapy atmana upiabdhih svasraye ‘sty 
evety ayatam. tatha ca srutih, “yad vai tan na pasyati 
pasyan vai drastavyan na pasyati na hi drastur drster 
viparilopo vidyate"iti. ayam saksi-saksya-vibhagena trtTyas 
tarkah. duhkhi-premaspadatva-vibhagena caturtho ‘pi 
tarko ‘vagantavyah. 

We can therefore conclude that the soul, who is pure aware¬ 
ness, is also aware of itself, just as an entity such as the 
sun, which is in substance pure light, also reveals itself by 
that light. We find the following confirmation in sruti, “It is 
true that he [the soul] does not see—or rather, although 
seeing, he does not see externally visible objects. But it is 
not possible to remove the seer's sight altogether” (Brhad- 
aranyaka Up. 4.3.23). That the soul is aware even during 
deep sleep is the third argument for the distinction between 
the soul and the body; it is based on the distinction between 
the witness and the objects witnessed. We can also under¬ 
stand the fourth argument, which is based on the distinction 
between the unhappy sufferer and the focus of ecstatic love. 

Commentary 
_^_ 

In the previous anuccheda Srila Jiva Gosvdmi cited the anal¬ 
ogy of the life air given in Srimad-Bhagavatam (11.3.38) to 
show the changeless nature of the soul. The following verse 
(Bhag. 11.3.39) develops the analogy further. There 
Pippalayana explains that the life air continuously follows 
the soul into various species of life, which falls into four cat¬ 
egories based on their source of birth. The life air enters the 
various bodies and seems to undergo transformations, but 
in fact it remains unchanged. For example, the life air may 
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occupy the body of an ant in one life and that of an elephant 
in a different life, yet all the while the life air remains un¬ 
changed. Similarly, the soul appears to undergo changes in 
association with the many states and shapes of his succes¬ 
sive bodies, but in fact he remains unchanged. 

The soul experiences three states of consciousness while 
in the body—the awake state, the dream state, and the state 
of deep, dreamless sleep. During the waking state a jiva is 
conscious of his gross body, gross senses, and mind, and 
his consciousness seems divided and channeled by the mind 
and senses. In the dreaming state the gross senses be¬ 
come inactive, or, to be more precise, the mind loses coo- 
tact with them, and thus the jiva is also not aware of the 
gross senses or gross body. Through dreams, the jiva per¬ 
ceives various impressions created in the subconscious mind 
during the awake state, and because of the jiva’s attach¬ 
ment to these impressions, his consciousness seems to 
undergo transformation. In the state of deep, dreamless sleep 
the soul loses contact even with the mind, and thus he is not 
conscious of either his gross or subtle body. 

According to sruti, in dreamless sleep the mind enters 
into the puritati nerve in the heart: 

atha yada susupto bhavati yada na kasyacana veda hita 
nama nadyo dva-saptatih sahsrani hrdayat puritatam 
abhiprati$thante, tabhih pratyavasrpya puritati 6ete. 

When fast asleep, the soul does not know anything. At 
that time the mind removes itself from the seventy-two 
thousand nerves (hita) spreading out from the heart and 
enters into the nerve called puntati, where it rests. (Brhad 
aranyaka Up. 2.1.19). 

Feelings of happiness and distress are states of the mind 
and therefore part of the subtle body. This is described in 
Bhagavad-gita (13.7). “Desire, hatred, happiness, distress, 
the aggregate [the physical body], the life symptoms, and 
convictions—all these are considered, in summary, to be 
the field of activities and its interactions." As mentioned 
above, in deep sleep the soul loses contact with the mind 
and feels no material happiness or distress, no desires or 
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hatred. He tastes only the bliss of the self. But this does not 
mean that the soul becomes liberated in deep sleep. He is 
still bound by his subtle desires, which return him to the 
dreaming and wakeful states. 

The Buddhists object that the soul cannot exist in deep 
sleep. When there is no experience of the senses or the 
mind, why not assume that only “void” remains during deep 
sleep? The answer is "Because we recollect the experience 
of deep sleep.” After waking from deep sleep a person may 
declare, “I have slept happily and wasn't aware of anything.” 
Since someone cannot recollect something without having 
experienced it, the person who perceived himself in deep 
sleep and the person who remembers this experience must 
be identical. Thus the happiness of deep sleep was experi¬ 
enced by the same person who recalls it upon awakening, 
but his recollection is hazy because during deep sleep his 
link with the mind and senses was broken. 

The implication here is that although there is no false 
ego manifest during deep sleep, the soul’s real ego remains, 
for this is his true and inseparable identity. So there is no 
possibility of voidness during deep sleep, as the Buddhists 
claim, or that the soul becomes mere consciousness with¬ 
out individuality as the MayavadTs claim.This argument es¬ 
tablishes that the soul’s quality of cognition is an essential 
aspect of its nature. Thus it is not true that the soul acquires 
cognition only when conditioned, nor is it true that he re¬ 
mains solely as pure consciousness in the unconditioned 
state. As the sun illuminates both itself and other things as 
well, the soul can always know both himself and other things. 
The soul does not need help from the gross external senses 
to know itself, just as one does not need a lamp to see the 
sun. This quality of cognition stays with the soul throughout 
all states of existence, even when he inhabits lower spe¬ 
cies, just as a light bulb continues to emit light even when 
enveloped by a nearly opaque covering. The covering simply 
limits and distorts the light’s diffusion. Of course, it is fhe 
Supreme Lord who grants the soul his self-luminous nature, 
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and so we should not wrongly think the jiva is a completely 
independent entity. 

The passage from the Brttad-aranyaka Upanisad quoted 
in this anuccheda states, “He [the soul] certainly does not 
see." This statement refers to the soul in deep sleep. At that 
time the soul does not see anything because he is detached 
from the mind and senses; this does not mean, however, 
that his power of perception is lost. Thus the passage fur¬ 
ther says, “Although seeing, he does not see externally vis¬ 
ible objects.” 

In the previous anuccheda Srlla JTva Gosvaml showed 
that the soul is distinct from the body. He substantiated this 
conclusion by citing the analogy of the life air. Here he has 
further shown that the soul is distinct both from the body 
and from the Supersoul. He gave four arguments, and the 
first two were discussed in the commentary on Anuccheda 
53. The third argument is based on the difference between 
the witness and the witnessed. During deep sleep, when 
the soul ceases to identify with the mind and senses, he 
witnesses his own self, and he can recollect this experience 
upon awakening. This phenomenon proves the changeless 
nature of the soul by showing that it is distinct from the ever- 
changing body and senses. 

The fourth argument is based on the fact that it is not the 
Supersoul but the jiva who suffers the material tribulations, 
although both dwell in the same body. The Supersoul is the 
witness of both the soul and the activities of the soul’s mate¬ 
rial body. As we have pointed out, in the state of dreamless 
sleep the soul becomes temporarily disassociated from his 
subtle and gross body, but still the body does not die. This 
indicates that the breathing, heartbeat, blood circulation, and 
other vital functions continue by the grace of the Supersoul. 

Another inference we can draw is that the soul is depen¬ 
dent on the Supersoul, because if the soul were completely 
independent he would not choose to revert to a state beset 
with suffering, but in fact he cannot stop this reversion, be¬ 
ing caught up in the states of material existence—awake, 
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dreaming, and deep sleep.Therefore, Srila JTva Gosvamicon- 
cludes, the Supreme Lord is the fitting object of love, since he 
is totally free from material bondage. In the next anuccheda 
Srila Jiva Gosvami summarizes these points. 

Anuccheda 55 

Summary of SrI Pippalayana’s Teachings 

3i|JH I TrT : II 

^s^RwiJta tosh i 

FTOT: WT II 

ffct #fW?FRt II VC* II 

fad uktam: 

" anvaya-vyatirekakhyas tarkah syac catur-atmakah 
agamapayi-tad-avadhi-bhedena prathamo matah 
drastr-drsya-vibhagena dvitiyo ‘pi mafas tatha 
saksi-saksya-vibhagena trtfyah sammatah safam 
duhkhi-premasapadatvena caturthah sukha-bodhakah” 
iti. sn-pippalayano nimim. 

[These arguments] can be summed up as follows: 

Here we have four kinds of arguments in the modes of 
both exclusion and inclusion.The first argument is based on 
the difference between what takes birth and dies and what 
does not. The second is based on the difference between 
the seer and the seen. The third is based on the difference 
between the witness and the witnessed. The fourth argu¬ 
ment, given to aid our understanding, is based on the differ¬ 
ence between the miserable sufferer and the focus of pure 
love. 

This verse under discussion ( Bhag. 11 . 3.39 cited — 
Anuccheda 54.1) is spoken by Sri Pippalayana to King Nimi. 
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Commentary 
__ 

Here Srila Jlva GosvamT summarizes the conclusions of the 
last two anucchedas. According to SrTIa Baladeva 
Vidyabhusana, in this anuccheda the word tarka (literally 
“reasoning” or “logic") means “inference,” which is one topic 
of epistemology. In the reasoning presented in this 
anuccheda , JTva GosvamT uses inference both positively and 
negatively. Positively, there is the general principle that when 
a soul and a body combine, changes occur that the soul 
perceives. Negatively, one never perceives either changes 
in the soul or changelessness in the body. Thus by both 
positive and negative analysis we can infer that the body 
and the soul are distinct. 

We can apply a similar analysis to the other three argu¬ 
ments set forth in this anuccheda. Here we use logic to infer 
the difference between the body and the soul; understand¬ 
ing this difference is the first rung on the ladder of transcen¬ 
dental realization. We can also use logic to infer the differ¬ 
ence between the soul and the Supersoul; understanding 
this difference is the necessary foundation of bhakti-yoga. 
/Here we are not employing dry logic, which is based on a 
^ limited mortal's mental wrangling, but rather transcendental 
logic, which is founded on the authority of Brimad- 
Bhagavatam’. The scripture and sages encourage sincere 
souls who seek to distinguish reality from illusion to use 
their intellect for this purpose. 

Only the body takes birth, grows old, becomes diseased, 
and dies. The soul perceives all these changes, and when 
he identifies himself with his body he experiences them as 
miseries. Although distinct from his body, because of false 
ego the jiva becomes attached to his body and its by-prod¬ 
ucts and thus experiences the body’s happiness and dis¬ 
tress. The Supersoul witnesses the embodied soul's miser¬ 
ies but does not experience them Himself. Unperturbed by 
the actions and reactions of material bodies, the Supersoul is 
always distinct from the jivas and is the suitable object of 
their love. We can infer the existence of the Supersoul from 
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the fact that the soul does not create the elements needed 
for the maintenance of his body and that material nature, 
being inert, cannot create anything without the help of a 
sentient being. What's more, the soul takes no part in main¬ 
taining the material body during deep sleep, when he is com¬ 
pletely aloof from it. 

In this way, knowing the characterstics of the jiva and his 
relationship to the body can help us understand something 
of the Supersoul and Brahman. And taking into account the 
common quality of consciousness shared by the jiva and 
Brahman, the latter can be identified as the nondual reality, 
the subject of Srimad-Bhagavatam. 

All these conclusions are based on an a’nalysis of the 
individual jiva's situation. Now Sriia Jiva GosvamI begins a 
new analysis, based on the total situation of the universe. 


Anuccheda 56.1 


The Ten Topics of BhAgavatam 
Describe the Supreme Lord 
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evam-bhutanam jivanam cin-matram yat svarupam 
tayaivakrtaya tad-amsitvena ca tad-abhinnam yat tattvam 
tad atra vacyam iti vyasti-nirdesa-dvara proktam . fad eva 
hy a s ray a -saminakam. maha-purana-laksana-rupaih 
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sargadibhir arthaih samasti-nirdesa-dvarapi laksyata ity 
atraha dvabhyam. “atm sargo visarga£ ca sthanam 
posanam utayah manv-antare&anukatha nirodho muktir 
a^ ray ah / dasamasya visuddhy-artham navanam iha 
iaksanam / vamayanti mahatmanah srutenarthena 
cahjasa." 

By describing the characteristics of the soul, whose nature 
is pure consciousness, we have in effect described the Su¬ 
preme Brahman, the subject of Shmad-Bhagavatam, from 
the individual ( vyasti ) viewpoint. This is so because the Su¬ 
preme Brahman is nondifferent from them, being the com¬ 
plete whole from whom they emanate in the form of His indi¬ 
vidual partial expansions. Indeed, He is called the asraya, 
the fountainhead of all existence. The same nondual reality, 
Brahman, is also characterized in aggregate (samasti) cos¬ 
mic terms in the list of a major Parana's ten topics, begin¬ 
ning with primary creation. This list is given in the following 
two verses: 

This Shmad-Bhagavatam describes ten subjects: sarga (pri¬ 
mary creation), visarga (secondary creation), sthana (main¬ 
tenance), posana (mercy), Oti (desires), manv-antara (reigns 
of Manus), Jsanukatha (pastimes of the Lord and His devo¬ 
tees), nirodha (annihilation), mukti (liberation), and asraya 
(the substratum or ultimate shelter). To clarify the meaning 
of the tenth subject, the great souls describe the character¬ 
istics of the first nine subjects by prayers, and also by indi¬ 
rect and direct explanations. ( Bhag . 2.10.1-2). 

Anuccheda 56.2 
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manv-antarani cesanukatha£ ca manv-antaresanukathah. 
atra sargadayo dasartha laksyanta ity arthah. tatra ca 
dasamasyaSrayasya visuddhy-artham tattva-jhanartham, 
“navanarh laksanam ” svarupam vamayanti. nanv atra 
naivam pratiyate? ata aha, “srutena”srutya kanthoktyaiva 
stuty-adi-sthanesu, “arijasa” saksad vamayanti, “arthena” 
tatparya-vrttya ca tad-tad-akhyanesu. 

Manv-antaresanukathah is a compound of manv-antara (pe¬ 
riods of Manus) and tianukathah (narrations of the Lord’s 
pastimes). 

The Srimad-Bhagavatam discusses ten topics, begin¬ 
ning with creation, but the sages’ real purpose in describing 
the characteristics of the first nine is to give us systematic, 
lucid knowledge of the tenth. One might object here that the 
presentation of the other nine topics does not seem to ex¬ 
plain the tenth; we reply that in the Bhagavatam the sages 
explain the tenth topic both directly, by the explicit utterance 
of prayers and other statements, and indirectly, through the 
implied purport of various historical accounts. 

Commentary 

_ rfrth ._ 

■ - 

In previous anucchedas Srila Jiva GosvamT defined the cen¬ 
tral focus of Srfmad-Bhagavatam by examining the faith and 
spiritual experiences of Suta GosvamT, Sukadeva GosvamT, 
and SrUa Vyasadeva. In the course of this exposition he 
explained the nature of the jiva. He then went on to analyze 
the second verse of Snmad-Bhagavatam, which declares 
that the Absolute Reality is the subject matter of the Srimad- 
Bhagavatam. To further define that Reality he also referred 
to the Bhagavatam verse (1.2.11) beginning vadanti tat 
tattva-vidah, which names the three main aspects of the one 
nondual, supreme consciousness ( advaya-jhana ). He pro¬ 
posed that to understand this nondual consciousness we 
should first understand the individual jiva, and therefore he 
discussed the jiva’s position on the basis of two Bhagavatam 
verses (11.3.38, 39) by Pippalayana Rsi. 
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The basic ideas established so far concerning the jlva 
are that he is conscious, able to know himself and other 
things, distinct from the material energy, and free of the six 
types of bodily transformation. The analysis up to this point 
has thus been from the vyasfi perspective, focusing on the 
situation of the individual jivas. 

Now Jiva Gosvami begins explaining the Absolute Real¬ 
ity from the viewpoint of the aggregate—the samasti per 
spective—and he bases his explanation on the ten topics 
treated in the Bhagavatam’s twelve cantos. First he quotes 
two verses by 6ukadeva Gosvami (2.10.1-2), the second of 
which states that the reason scripture describes such topics 
as creation, maintenance, annihilation, and liberation is to 
help us understand the ultimate topic, the Supreme Lord. 
Indeed, these other topics are but descriptions of the Su¬ 
preme Lord’s manifold potencies. The Lord is the fountain¬ 
head of all these phenomena, and Srimad-Bhagavatam ex¬ 
plains them just to illustrate His special characteristics. 

In some places the Bhagavatam introduces prayers to 
the Supreme Lord in the course of describing one or more 
of the other nine topics, and in these prayers the Supreme 
Person Himself is the object of description. In other places 
the Lord is described directly, as in the dialogue between 
Vidura and Maitreya and that between Kapila and Devahuti. 
In yet other places, the Bhagavatam glorifies the Lord indi¬ 
rectly through historical episodes, such as the accounts of 
how the Lord saved Pariksit Maharaja from Asvatthama and 
of how Sukadeva Gosvami was captivated when he heard 
verses about Lord Krsna's attributes. In this way Srila JTva 
Gosvami shows that the purpose of the nine preliminary 
subjects discussed in the Bhagavatam is to explain the tenth, 
the advaya-jhana, which is also called the asraya, the foun¬ 
tainhead of everything. 

Every person has two types of characteristics— svarupa 
(personal) and tatastha (marginal)—and the Supreme Per¬ 
sonality of Godhead is no exception. In our present condi¬ 
tioned state we have no experience of His personal features. 
If we hear these described without proper commentary we may 
misunderstand them owing to our strong material conditioning. 
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But we can more easily understand—either from the aggre¬ 
gate or the individual viewpoint—the Lord’s marginal char¬ 
acteristics manifested within the material nature, for they are 
within the scope of our personal experience. 

SrilaVyasadeva uses the same approach in the Vedanta- 
sutra. After designating Brahman as the subject of the book 
in the first sutra—athato brahma-jijhasa: “Now, therefore, in¬ 
quire into Brahman”—he begins discussing the Lord's mar¬ 
ginal characteristics in the next sOtra—janmady asya yatah: 
“From Him come the creation, maintenance, and destruc¬ 
tion of the universe" 

Shmad-Bhagavatam discusses ten topics in a similar 
way; the first nine—the Lord's marginal characteristics— are 
presented to help us understand the tenth, the asraya. This 
asraya will be identified as Lord Sri Krsna later in the 
Sandarbhas. The first nine topics of Srimad-Bhagavatam deal 
with various potencies of the Lord, such as His creative po¬ 
tency, sarga-sakti. Understanding these topics helps us ap¬ 
preciate the Supreme Lord as the possessor of these po¬ 
tencies. Then we properly comprehend His personal fea¬ 
tures and pastimes, which are narrated in the Tenth Canto. 
Without studying the nine preliminary topics of the 
Bhagavatam, we run the risk of viewing His form and pas¬ 
times superficially and concluding that Krsna is an ordinary 
human being endowed with some extraordinary powers. But 
this is far from the truth. Lord Krsna therefore says in the 
Bhagavad-glta (9.11): 

avajananti mam mudha manusim tanum asritam 
param bhavam ajananto mama bhuta-mahesvaram 

Fools deride Me when I descend in the human form.They 
do not know My transcendental nature as the Supreme 
Lord of all that be. 

By contrast, the Lord describes those who do understand 
His transcendental nature as follows: 

janma karma ca me divyam evarti yo vetti tattvatah 
tyaktva deham punar janma naiti mam eti so 'rjuna 
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One who knows in truth the transcendental nature of My 
appearance and activities does not upon leaving the body, 
take his birth again in this material world, but attains My 
eternal abode, O Arjuna. 

Therefore, wishing to lead us to the highest plane of transcen¬ 
dence through a proper understanding of the Bhagavatam’s 
tenth subject, the summum bonum, Sukadeva Gosvami ex¬ 
plains the first nine items. Clearly, then, we should study the 
Bhagavatam in the order Sukadeva Gosvami presented it— 
from the first verse onward. Unfortunately, unscrupulous 
persons do not study the Bhagavatam verse by verse, canto 
by canto, but rather jump to the Tenth Canto. Yet they still 
pose themselves as learned scholars of the Bhagavatam. 

Another failing of these false Bhagavatam scholars is 
their neglect of the mandatory requirement that one must 
hear the Bhagavatam at the feet of a bona fide guru coming 
in Vaisnava disciplic succession. Because of this omission 
they cannot properly relish the ripened fruit of the Vedic tree 
of knowledge. To all such persons Lord Krsna declares in 
the Bhagavad-gita (7.25): 

naham prakasah sarvasya yoga-maya-sama vrtah 
mudho ’yam nabhijanati toko mam ajam avyayam 

I am never manifest to the foolish and unintelligent. For 
them I am covered by My Yogamaya, and therefore they 
do not know that I am unborn and infallible. 

The most basic requirement for spiritual study, stipulated in 
all Vedic scripture, is that one must respectfully approach a 
bona fide spiritual master, humbly serve him, and submis¬ 
sively inquire from him. Then all the secrets of the Vedic 
teachings will be revealed. This injunction applies to every 
student, even those who are great intellectuals. The 
Svetasvatara Upanisad (6.28) therefore states: 

yasya deve para bhaktir yatha deve tatha gurau 
tasyaite kathita hy arthah prakasante mahatmanah 

Only unto those great souls who have implicit faith in and 
devotion to both the Supreme Lord and the spiritual 
master are all the imports of Vedic knowledge revealed. 



Anuccheda 57 


295 


Nothing is revealed to the student without the grace of the 
spiritual master. Therefore to disregard the principle that one 
must approach a spiritual master to understand the Abso¬ 
lute Truth is to disrespect the Vedic teachings from the out¬ 
set and ensure failure. Lord Krsna confirms this in the 
Bhagavad-glta (16.23): 

yah sastra-vidhim utsrjya vartate kama-karatah 
na sa siddhim avapnoti na sukham na param gatim 

He who discards scriptural injunctions and acts according 
to his own whims attains neither perfection, nor 
happiness, nor the supreme destination. 

Therefore, to unravel the mystery of Srfmad-Bhagavatam, 
one should follow in the footsteps of the previous acaryas 
and refrain from jumping to the esoteric pastimes described 
in the Tenth Canto. 

In the next anuccheda Srila JTva GosvamT begins ex¬ 
plaining each of the ten topics by quoting their definitions 
from Srimad-Bhagavatam. 

Anuccheda 57.1 

Defining the SrImad-Bhagavatam’s 
First Nine Topics 
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tarn eva dasamam vispastayitum tesam dasanam 
vyutpadikam sapta-slokTm aha: 

“bhGta-matrendriya-dhiyam janma sarga udahrtah 
brahmano guna-vaisamyad visargah paurusah smrtah ” 
bhutani khadini, matrani ca sabdadini indriyani ca. dhl- 
sabdena mahad-ahahkarau. gunanarh vaisamyat 
parinamat. brahmanah paramesvarat kartur bhutadinam 
janma sargah. puruso vairajo brahma tat-krtah paurusah, 
caracara-sargo visarga ity arthah. 

To elucidate the tenth subject, SrlSukadeva Gosvami speaks 
seven verses defining each of the ten. [Four of the seven 
verses are as follows (/4nt/cc/7edas57.1-3):] 

“The primary creation of the five gross elements, the five 
subtle sense objects, the five senses, the mahat-tattva, and 
the false ego, resulting from the disturbance in the material 
modes’ equilibrium caused by the Supreme Lord, is known 
as sarga. The secondary creation, effected by Lord Brahma, 
is called visarga" (Bhag. 2.10.3). 

The bhotas mentioned here are the five gross material 
elements, beginning with ether. The matras are the subtle 
elements—sound and so on. The indhyas are the percep¬ 
tive senses. The word (^/'(intelligence) indicates the totality 
of unmanifest matter, together with false ego. Brahman, the 
supreme controller, generates these physical and nonphysi¬ 
cal elements by causing the modes of material nature to 
become imbalanced and produce transformations. This is 
called sarga ("creation). Purusa means Vairaja, or Brahma. 
Since he is the vairaja-purusa, or“universal person,’’ his cre¬ 
ation is also called paurusa. Visarga is the sending forth of 
moving and nonmoving living beings. 

Anuccheda 57.2 
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P*T. 3.?°.8-*] TOl f^R: HSHT 
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"sthitir vaikuntha-vijayah posanam tad-anugrahah 
manv-antarani sad-dharma utayah karma-vasanah 
avataranucaritarh hares casyanuvartinam 
purhsam isa-kathah prokta nanakhyanopabrmhitah” 
vaikunthasya bhagavato vijayah srstanam 
tat-tan-maryada-palanenotkarsah, sthitih sthanam. tatah 
sthitesu sva-bhaktesu tasyanugrahah posanam. manv- 
antarani tat-tan-manv-antara-sthitanam manv-adinam tad- 
anugrhltanam satam caritani tany eva dharmas tad- 
upasanakhyah sad-dharmah. tatraiva sthitau nana-karma- 
vasana utayah. sthitav eva hareravataranucaritam 
asyanuvartinarh ca katha isanukathah prokta ity arthah. 

u Sthiti is the victory of Lord Visnu, and posana is the grace 
He bestows on His devotees. The word manv-anfara indi¬ 
cates the principles of transcendental religion, while uti re¬ 
fers to desires for material activities. Isanukatha indicates 
the various descriptions of the Lord’s pastimes in His incar¬ 
nations and also the descriptions of His faithful devotees' 
activities.” ( Bhag. 2.10.4-5). 

Sthiti (maintenance) is vaikuntha-vijaya, “the victory of 
Lord Vaikuntha," the Supreme Personality of Godhead. In 
other words, sthiti indicates the supreme glory of the Lord 
shown by His maintaining all created beings in their respec¬ 
tive situations under His laws. Posanam (sustenance) indi¬ 
cates how He maintains His devotees by bestowing His grace 
on them, Manv-antarani (periods of Manus) indicates the 
histories of the Manus and other saintly kings who rule dur¬ 
ing the Manus’ reigns and also the histories of other saintly 
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people who live during those periods and receive the Su¬ 
preme Lord's special favor. The deeds of these saints are 
themselves religious standards, establishing the sad-dharma 
(transcendental religion) of worshiping the Lord. With regard 
to universal maintenance, uti (impetuses for action) are de¬ 
sires for various fruitive activities, fsanukathah (narrations 
about the Lord) are historical accounts of the Lord's pas¬ 
times in his various incarnations, as well as accounts of His 
faithful followers’ activities. 


Anuccheda 57.3 
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“nirodho ‘syanusayanam atmanah saha saktibhih 
muktir hitvanyatha-rupam svarupena vyavasthitih" 
sthity-anantararh catmano jivasya saktibhih svopadhibhih 
sahasya harer anusayanam hari-sayananugatatvena 
sayanam nirodha ity arthah. tatra hareh sayanam 
prapahcam prati drsti-nimilanam jivanam sayanam tatra 
laya iti jheyam. tatraiva nirodha ‘nyatha-rupam 
avidyadhyastam ajhatvadikam hitva svarupena vyavasthitir 
muktih. 


"The merging of the living entity, along with his conditioning, 
with the mystic lying down of Maha-Visnu is called the wind¬ 
ing up of the cosmic manifestation [nirodha]. Liberation 
[mukti] is the permanent situation of the form of the living 
entity after he gives up the changeable gross and subtle 
material bodies” ( Bhag . 2.10.6), 
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When annihilation occurs after a period of universal 
maintenance, Lord Hari goes to sleep and the jivas follow 
Him along with their energies, their upadhis. This is called 
nirodha (winding up). Lord Hari’s “going to sleep” consists 
of His closing His eyes to the material creation, and the jivas’ 
"going to sleep” consists of their merging into Lord Hari. If a 
jiva in that merged state has freed himself from his false, 
acquired nature—the ignorance and other qualities super¬ 
imposed on him by material illusion—he attains his original 
nature; this is called mukti (liberation). 

Commentary 

wnv 

Understanding the Supreme Lord means knowing Him along 
with His potencies, just as understanding the sun means 
knowing it along with its potency, sunshine. According to the 
Second Canto of Srimad-Bhagavatam, Tenth Chapter, the 
material world is a creation of the Lord and reflects His per¬ 
sonality. This world perpetually goes through cycles of cre¬ 
ation, maintenance, and annihilation. During annihilation all 
the material elements are unmanifest because they have 
merged into the original, dormant state of material nature, 
called prakrti or pradhana. In this phase the three modes of 
nature are in balance and thus inactive. At the end of the 
period of annihilation the Supreme Lord agitates the modes 
of nature by glancing upon them, and then the first stage of 
creation begins. This agitated state of the material modes is 
called the mahat-tattva, which, when further activated by 
the time factor, gives rise to material ego, ahahkara. From 
ahankara come the five subtle elements (smell, taste, form, 
tactility, and sound), the five gross material elements (earth, 
water, fire, air, and ether), and the five perceptive senses 
(the senses of smell, taste, vision, touch, and hearing). This 
phase of creation is called sarga, or the primary creation. 
The subsequent creation is conducted by Lord Brahma and 
is called visarga, or the secondary creation, Brahma is also 
called Purusa or Vairaja. 
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Lord Visnu oversees the maintenance of the rules and 
regulations governing universal affairs, and this maintenance 
is called sthiti or sthanam.The maintenance function shows 
Visnu’s preeminence over Lord Brahma and Lord Siva, who 
are in charge of the secondary creation and destruction, 
respectively. For sthiti the Lord incarnates in every millen¬ 
nium, as He states in the Bhagavad-glta (4,*8): 

paritranaya sadhQnart) vinaiaya ca du$krt&m 
dharma-samsthapanarthaya sambhavami yuge yuge 

To deliver the pious and to annihilate the miscreants, as 
well as to re-establish the principles of religion, I advent 
myself millennium after millennium. 

And the grace the Lord showers on the pious is called posana. 

Each day of Lord Brahma contains fourteen periods, each 
of which is ruled over by a Manu.The Manus are godly per¬ 
sons empowered to look after the welfare of all human be- 
ings.The activities of each Manu, along with the deeds saintly 
people perform during the Manu's reign, constitute marrv- 
antara. How these saintly persons behave and worship is 
called sad-dharma. 

Impelled by their karma, living beings perform various 
material activities during the sthiti, or maintenance, of the 
creation, and these activities give rise to various desires for 
further material activities. These desires, in the form of im¬ 
pressions within the mind, are called uti. The descriptions of 
the Lord’s pastimes with His associates during His incarna¬ 
tions in the material world are called J&anukatha. The cre¬ 
ation cycle begins when the Lord glances at material na¬ 
ture; sa fksata lokan nu srj&ti, sa imal lokan asrjata: Tie 
glanced and desired to create people. Indeed, He created 
them” (Aitareya Up. 1.1). 

When it is time for annihilation, the Lord turns His eyes 
away from the creation; and this turning away is called His 
sleep, or cosmic rest. Then all the material elements be¬ 
come unmanifest in the reverse order in which they ap¬ 
peared, and material nature then remains in equilibrium. At 
that time the fivas give up their gross bodies, but they remain 
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conditioned by their subtle bodies, which are composed of 
their karmic impressions. This inactive state of the jivas is 
called sleep, corresponding to the Lord's sleep, and this 
phase of existence is called nirodha. When the time comes 
for the creation cycle, the jivas receive bodies according to 
the karma they accrued in the previous cycle. During the 
maintenance period, if a living being takes to the devotional 
service of the Lord and attains perfection he is freed from 
both his subtle and gross bodies and is situated in his origi¬ 
nal nature. This condition is called mukti, which is also a 
type of nirodha', but, in contrast to the nirodha that occurs at 
the time of universal annihilation, when the y7va.attains mukti 
he is not compelled to take birth again in the material world. 
Rather, all his miseries come to an end and he enters the 
spiritual planets, where he resides in his eternal, spiritual 
form. One can attain this state of eternal liberation only by 
practicing devotional service to Lord Krsna, as Srila 
Vyasadeva saw in His trance. 

The Supreme Lord, the tenth topic discussed in Srimad- 
Bhagavatam, is the foundation of the other nine topics. The 
situations these topics comprise all occur by His potency; 
indeed, the very reason why the Srimad-Bbagavatarn de¬ 
scribes these topics is to help us come to know the Supreme 
Personality of Godhead, for a person is known by His works 
and attributes. 

in the next anuccheda Sfila JTva GosvSmT defines the 
asraya-tattva, the fountainhead of all existence, who is the 
Supreme Personality of Godhead. 

Anuccheda 58 

Definition of Srimad-BhAgavatam’s Tenth Topic 
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*abh£sa£ ca nirodhaS ca yato ‘sty adhyavaslyate 
sa asrayah param brahma paramatmeti sabdyate” 
abhasah srstir nirodho layas ca yato bhavati 
adhyavaslyate upalabhyate flvAnAm jhanendriyesu 
prakasate ca, sa brahmeti paramatmeti prasiddha asrayah 
kathyate. iti-sabdah prakArarthas tena bhagavan iti ca. 
asya vivrttir agre vidheyA. 

“The supreme one, who is celebrated as the Supreme Be¬ 
ing or the Supreme Soul, is the supreme source of the cos¬ 
mic manifestation, as well as its reservoir and winding up. 
Thus He is the supreme fountainhead, the Absolute Truth" 
(Bhag. 2.10.7). In this verse the abhasa (appearance) is of 
the material creation, and the nimdha (cessation) is its dis¬ 
solution. The word yatah refers to the one from whom the 
creation emanates, by whom it is made perceivable to the 
jivas’ senses (adhyavaslyate), and in whom it is dissolved. 
That renowned fountainhead of existence—the asraya —is 
known as Brahman (the Supreme Truth) and Paramatma 
(the Supersoul). Here the word iti expresses the idea of a 
complete category, thus implying that Bhagavan, the Su¬ 
preme Personality of Godhead, is included as well. Later we 
shall explain the Asraya in detail. 

Commentary 

_jgjfc_ 

The Srimad-Bhagavatam’s description of the aforemen¬ 
tioned ten subjects culminates in the description of the 
asraya-tattva. A book that treats too many subjects will be¬ 
wilder the reader and make it difficult for him to ascertain its 
ultimate purpose. This is clearly not the case with the 
Bhagavatam, however, for as stated here, the shelter of all 
the topics is the Supreme Lord. None of the other subjects 
can be described without reference to the Lord, and indeed 
the whole reason why SrTIa Vyasadeva included them was 
to throw light on the Lord’s energies and activities. In other 
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words, Brimad-Bhagavatam is really about only one topic— 
the Supreme Personality of Godhead. 

The Lord creates the world, maintains it, and supplies 
the living beings with the senses and intelligence to per¬ 
ceive it. He blesses these suffering fivas with the Vedic in¬ 
structions, so that the seriously inquisitive can understand 
Him. He also blesses them with the association of His devo¬ 
tees. Despite these blessings, most jivas remain engaged 
in material activities, but some develop a desire to know the 
Lord. These can. receive His grace and eventually attain 
mukti, liberation, which entails becoming situated in one's 
own svarupa, or original nature. This is possible only by the 
Lord's mercy, which in turn, is available only to one who under¬ 
stands in truth the asraya-tattva described in Srimad- 
Bhagavatam. 

Thus it is rightly said that the purpose of the other nine 
topics is to explain the tenth, the asraya, who is the source 
of creation and annihilation. The asraya is called Brahman 
by followers of jhana-yoga and Paramatma by followers of 
astahga-yoga. 

The word ca (and) in this verse (Shag. 2.10.7) indicates 
the topics of the Bhagavatam not explicitly mentioned in the 
verse, such as posana. The word iti indicates Bhagavan, 
the term that the followers of bhakti-yoga use to designate 
the asraya. Thus this verse echoes the verse quoted earlier, 
vadanti tat (Bhag . 1.2.11), which states that the nondual 
supreme consciousness is called Brahman, Paramatma, and 
Bhagavan. In the next anuccheda Srila Jiva GosvamT gives 
further arguments to support the proposition that the Su¬ 
preme Lord is the asraya, or shelter of everything. 

Anuccheda 59.1 

The Lord is the Ultimate Shelter 
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sthitau ca tatrasraya-svarupam aparoksanubhavena 
vyasti-dvarapi spastam darsayitum adhyatmadi-vibhagam 
aha : “yo ‘dhyatmiko ''yam purusah so ‘sav evadhidaivikah 
yas tatrobhaya-vicchedah puruso hy adhibhautikah 
ekam ekatarSbhave yadi. nopalabhSmahe 
tritayam tatra yo veda sa atmS svasrayaSrayah" 

6ukadeva GosvdmT next discusses the divisions of 
adhyatmika, adhidaivika, and adhibhautika. He does this to 
clarify the asraya's nature during the period of maintenance 
which he describes by referring to direct, common experi¬ 
ence of the individual microcosm. 

‘This a dhyatmika-purusa is the same as the adhidaivika- 
purusa, and he who creates the differentiation between these 
two is called the adhibhautika-pumsa. In the absence of any 
one of these we do not perceive the other two. He who knows 
these three is the Lord, who, being independent of every¬ 
thing else, is the support of His own self and the true asraya” 
(Bhag. 2.10.8-9). 

Anuccheda 59.2 
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yo ‘yam SdhyAtmikah purusa£ caksur-Sdi-karanSbhimani 
drasta jivah, sa evSdhidaivikaS caksur-3dy-adhisthata 
suryadih. deha-srsteh purvam karanan&m 
adhisthanabhavenaksamataya kanana-prakasa- 
ka rtrtva bhimani-ta t-sahayayor ubhayor api tayor vrtti- 
bhedanudayena Jfvatva-matravisesat tatas cobhayah 
karanabhimSni-tad-adhisthStr-devata-rupo dvi-rupo 
vicchedo yasmat sa adhibhautikas caksur-golakady- 
upalaksito drsyo dehah purusa iti purusasya jivasyopadhih. 
“sa va esa puruso ‘nna -rasa -mayah" ity-adi-sruteh. 

The j7va, the seer, who identifies himself as the owner of his 
eyes and other senses, is the adhyatmika person. He is 
indeed also the adhidaivika person, for like the sun and other 
deities presiding over the eyes and other senses. 

Before the physical body is created, the senses have 
nowhere to reside and so cannot act. Consequently, at this 
point the adhyatmika and adhidaivika persons are indistin¬ 
guishable, since there has yet to appear a distinction be¬ 
tween the functions of the ordinary jivas, who consider them¬ 
selves independent actors and the illuminators of their 
senses, and the deities who help them. And that person 
from whom arises the conception of duality between the pre¬ 
sumed owner of the senses and their presiding deities is 
called adhibhautika, the visible body consisting of the eye¬ 
ball and other physical sense organs. This physical body is 
said to be a “person" because it is an upadhi superimposed 
upon the real person, the jiva. The sruti states, “This 
[adhibhautika] person consists of food and vital fluids” 
(Taittiriya Up. 2.1.1). 

Commentary 
_____ $$ _ 

In the previous anuccheda Srila Jiva Gosvami showed that 
the Supreme Personality of Godhead is the asmya-tattva, 
the support of everything, even from the macrocosmic view¬ 
point. Now he further explains that the Lord is the support of 
each individual in their day-to-day sensory experiences. 







306 


Sri Tattva-Sandarbha 


The originally pure living being who misidentifies himself 
with the senses is called the adhyatmika-purusa, the pre¬ 
siding deities of the senses are called the adhidaivika-purusa, 
and the visible physical body, along with the sense objects, 
is called the adhibhautika-purusa. The adhibhautika-purusa 
creates the distinction between the adhyatmika-purusa and 
the adhidaivika-purusa. 

Before the birth of one’s body, one cannot distinguish the 
latter two purusas because they are merged as if they are 
the same jiva. In this regard SrTpada Baladeva Vidyabhusana 
writes, dehotpatteh purvam apijivena sardham indhyani tad- 
devata£ ca santy eva: “Even before the creation of the gross 
body, the senses and their presiding deities are present with 
the Jiva:' 

At this stage there is no distinction between the deities 
and the jivas, because no physical body exists yet. When 
the physical body comes into existence the senses come 
and sit in it, and their respective presiding deities take charge 
of them. At that time one can distinctly perceive the activi¬ 
ties of the presiding deities. The eyes, nose, and other senses 
that we see in the physical body are not the real senses: rather, 
they are the seats for the actual senses, which are subtle. 

Lord Kpsna confirms this in the Fifteenth Chapter of the 
Bhagavad-gita. After asserting that the living entity is His 
eternal fragmental part, the Lord states that the Jiva attracts 
the mind and five senses, which are situated in material 
nature, meaning that the Jiva accepts them as his own. Krsna 
then says that when the soul quits his body he carries his 
five senses and mind from their seats into his next body, just 
as the air carries aromas. Obviously, at the time of death the 
visible nose and eyes do not disappear. Rather, the subtle 
senses situated in them, along with the mind, are carried 
away by the soul. The physical body is also called purusa, 
or “person,” because the soul identifies himself with it. This 
illusion prompts a person to say “I am sick,” when actually 
his body is sick. All bodily designations, such as “small man," 
* “tall man,” “American,” “Indian,” “boy,” and “girl,” are based on 
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the jiva’s illusion that he is the material body. The Upanisad 
statement Srila JTva GosvdmT quoted in this anuccheda con¬ 
firms the usage of the term purusa for the body. In the next 
anuccheda JTva Gosvami explains the second of the two 
Bhagavatam verses (2.10.9) he quoted in Anuccheda 59.1. 


Anuccheda 60.1 

The JivA is Not the Ultimate Shelter 
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‘‘ekam ekatarabhave” ity es&m anyonya-sapeksa- 
siddhatvena anasrayatvam darsayati. tatha hi drsyam vina 
tat-pratity-anumeyam karanam na sidhyati napi drastS na 
ca tad vina karana-pravrtty-anumeyas tad-adhisthata 
surySdih, na ca taiti vinS karanam pravartate na ca tad 
vina drsyam ity ekatarasyabhave ekam nopalabhamahe. 
fa fra fada faf tritayam alocanatmakena pratyayena yo 
veda saksitaya pasyati sa paramatma asrayah. tesam api 
parasparam asrayatvam astiti tad-vyavacchedartham 
viiesanam svasrayo ‘nanyasrayah, sa casav anyesam 
asrayas ceti, tatramsamsinoh suddha-jiva-paramatmanor 
abhedamsa svikarenaivasraya uktah. 

The verse beginning ekam ekatarabhave (Bhag. 2.10.9) 
shows how the fact that all of these [purusas] are mutually 
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dependent in effect means that none of them is the asraya . 
The explanation is as follows: Without the presence of the 
visible object there is no basis for the existence of either the 
sense organ (whose presence is inferred from perception 
of the object) or the seer. And without the seer, the sun-god 
and other presiding deities of perception also have no ba¬ 
sis for existing. Without the presiding deity of sight, the sense 
of sight cannot act, and without the sense of sight there can 
be no perception. Thus in the absence of any one [of the 
three purusas) we cannot find either of the others. Such 
being the case, the one who knows all three of these, per¬ 
ceiving them visually as their witness—namely—the 
Supersoul—is indeed the actual asraya, or shelter. In refu¬ 
tation of the idea that the three purusas are .shelters for one 
another, the Supersoul is specifically characterized as 
svasraya, His own shelter, meaning that He has no other 
shelter and is consequently the shelter of all others. In this 
context, the living entity is also called asraya, but only in the 
sense of emphasizing the partial nondifference between the 
pure jiva and the Supersoul, who are related as pah and 
whole respectively. 


Anuccheoa 60.2 
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tasam viiaksano JIvah saksitvena viniscitah” 
iti “suddho vicaste hy avisuddha -kartuh ” ity-ady-uktasya 
saksi-samjhinah suddha -jivasyasrayatvam na sahkantyam. 
athava nanv adhyatmikadfnam apy asrayatvam asty eva. 
satyam, tathapi parasparasrayatvan na tatrasrayata- 
kaivalyam iti te tv asraya-sabdena mukhyataya nocyanta 
ity aha ekam iti. 

The pure jtva is designated as the witness in such state¬ 
ments as “Although transcendental, he considers himself a 
material product” ( Bhag . 1.7.5); “Wakefulness, dream, and 
deep sleep are the functions of the mind, caused by the 
modes of material nature. The individual soul has been as¬ 
certained to be distinct from these functions, as their wit¬ 
ness” (Bhag. 11.13.27); and ‘The pure one witnesses the 
actions of the impure agent, the mind” (Bhag. 5.11.12). Al¬ 
though being characterized thus, it cannot reasonably be pro¬ 
posed that the pure jiva, known as the witness, is the asraya. 

Alternatively, one might propose that the aspects of 
adhyatmika and so on are also asrayas. We answer that this 
is true, but still, since they are dependent on each other, 
none of them are exclusively the asraya; as the verse begin¬ 
ning ekam (Bhag. 2.10.9) states, it is not in the direct, pri¬ 
mary sense that they are referred to as aSrayas. 

Anuccheda 60.3 
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tarhi saksina evastam asrayatvam. tatraha tritayam iti. sa 
atma saksi jivas tu yah svasrayo ‘nanyasrayah paramatma 
sa evasrayo yasya tatha-bhuta ity anayor bhedah. 
vaksyate ca ha ms a -guhya -sta ve : 
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“sarvarh puman veda gunams ca taj-jno na veda sarva- 
jham anantam Jde” iti. tasmad “abhasas ce" ty-adinoktah 
paramatmaivasraya iti. sn-sukah. 

“Then let the witness (the pure jiva) be the asraya, or shel¬ 
ter” In answer, the words beginning tritayam are spoken: 
The afma, or self, is the witness, but he is sheltered by 
sva£raya (who is his own shelter), the Supersoul, who has 
no other asraya ; this is the difference between the two. Simi¬ 
larly, the Harhsa-guhya prayers ( Bhag. 6.4.25) says, “A per¬ 
son who knows the modes of nature may know everything 
about them, but he does not know the all-knowing one. I 
worship that unlimited Lord.” Thus the Supersoul, described 
in such statements as the one beginning abhasas ca {Bhag. 
2.10.7, Anuccheda 58), is alone the a&raya. 

The verse under discussion {Anuccheda 60.1, Bhag. 
2.1 0.9) was spoken by Sri Suka. 

Commentary 
__ 

Srila Jiva Gosvami shows here that except for the Lord none 
can be the asraya, the tenth topic of Shmad-Bhagavatam. 
From a cursory look the jivas and presiding deities of the 
senses appear to be the asrayas. The jiva, or conditioned 
soul, is the asraya for his gross body, and the presiding dei¬ 
ties are the asraya for the senses. But none of them can be 
independent asrayas. For example, without a gross body 
the conditioned jiva would be unable to see a flower be¬ 
cause the distinction between the presiding deity of the eyes 
and the jiva would not then be manifest. On the other hand, 
if the body is manifest, then the senses come and sit in their 
respective seats and are presided over by their respective 
demigods. Still, if the demigods do not provide support, the 
senses cannot perceive. The presiding deity of the eye, for 
example, is the sun. Without the sun’s light the eye cannot 
perceive visible objects, even with the jiva’s support. For 
proper perception all three supports must be present: the 
jiva (the adhyatmika-purusa), the gross body (the 
adhibhautika-purusa), and the demigods (the adhyatmika- 
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purusa). The one who witnesses all the activities of these 
three purusas is the Paramatma, who is the asraya for Him¬ 
self as well as the jiva. He is the ultimate asraya. Although 
the Jiva witnesses his own various mental states, he is not 
their ultimate basis. Sometimes the Jiva is referred to as the 
asraya in consideration of his being a minute fraction of the 
Lord and thus nondifferent from Him, but the jiva is never 
the asraya in the primary sense. 

The jiva is the marginal energy of the Supreme Lord, the 
energetic, and as such the jiva is always dependent on Him. 
Still, because the Jiva is part and parcel of the Lord, he has 
some of His characteristics in very minute degree, just as a 
drop of ocean water has some of the ocean's qualities. But 
only some—the ocean has waves, tides, and storms, none 
of which a single drop can accommodate. Also, unlike the 
drop of ocean water, the ocean shelters the whole oceanic 
world and is suitable for sailing or surfing. Similarly, the Su¬ 
preme Lord is the shelter and source of happiness of all 
existence, a position no sane jiva can claim. Thus the Jiva, 
although one with the Lord in some respects, should not be 
considered the object of worship independent of the Lord, 
who is the basis of all existence. The Lord is the Supreme 
substratum or shelter for Himself as well as others. This is 
the import of Sukadeva Gosvamrs statements explaining 
the various topics treated in Srimad-Bhagavatam. Srila Suta 
Gosvaml will now draw the same conclusion from a slightly 
different angle while explaining the characteristics of a Maha- 
purana. 


Anuccheda 61.1 

Sri Scita GosvAMi Lists the 
Ten Topics op Srimad-Bhagavatam 
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asya sri-bhagavatasya maha-puranatva-vyanjaka- 
iaksanam prakarantarena ca vadann api 
tasyaivasrayatvam aha dvayena: 

“sargo ‘syatha visargas ca vrtti raksantarani ca 
vamso varhsanucaritam samstha hetur apasrayah 
da£abhir laksanair yuktarh puranam tad-vido viduh 
kecitpahca-vidham brahman mahad-alpa-vyavasthaya” 
antarani manv-antarani. 

In the following two verses 6ri Suta Gosvami describes the 
characteristics of Srimad-Bhagavatam that qualify it as a 
Maha-purana, and in so doing he affirms in a different way 
that the Supreme Lord alone is the a$raya: “O brahman a, 
authorities on the matter understand a Purana to contain 
ten characteristic topics: sarga, the creation of this universe; 
visarga, the subsequent creation of worlds and being; vrtti, 
the maintenance of all living beings; raksa, the protection of 
all living beings; antarani, the rule of various Manus; varhsa, 
the dynasties of great kings; vamsSnucarita, the activities of 
such kings; samstha, annihilation; hetu, motivation; and 
apasraya, the supreme shelter. Other scholars state that the 
Maha-puranas deal with these ten topics while lesser 
Puranas may deal with only five" (Bhag. 12.7.9-10). 

Here the word antarani refers to periods of Manus. 

Anuccheda61.2 
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sioq^i 

panca-vidham ; 

“sarga£ ca pratisargai ca varh$o manv-antarSni ca 
vamsanucaritarh ceti pur&nam panca-laksanam ” 
iti kecid vadanti. sa ca mata-bhedo mafiad-alpa- 
vyavasthaya mah&-pur£nam alpa-puranam iti 
bhinnSdhikSranatvena, yady api vi$nu-purSnadav apt 
dasapi tani laksyante tathapi pancanam eva 
pr£dhSnyenoktatvad alpatvam. 

According to some, a PurSna has five characteristics: 

"The five characteristics of a Purana are sarga, creation; 
pratisarga, annihilation; vamsa, genealogy; manv-antarani, 
the reign of Manus; and vamsanucaritam, the activities of dy¬ 
nasties of kings and successions of saints” (Matsya Pur. 53.65). 

This difference of opinion is due to the different topics 
that characterize greater and lesser Puranas. Although 
Puranas such as the Visnu Purana discuss all ten topics, 
these Puranas are still considered lesser because they dis¬ 
cuss only five of the topics in depth. 

Anuccheda 61.3 

\ 

atra dasanam arthanam skandhesu yatha-kramam 
praveso na vivaksitas tesam dvadasa-sankhyatvat. dvitfya- 
skandhoktanam tesam trtlyadisu yatha-sahkhyarh na 
samaveSah. nirodhadinam dasamadisv astama-varjam 
anyesam apy anyesu yathokta-laksanataya 
samavesanasakyatvad eva. 

In Srimad-Bhagavatam there is no intention of discussing 
the ten topics consecutively, one per canto; after all, the 
Bhagavatam has twelve cantos. Nor should one think that 
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because the ten topics are listed in the Second Canto they 
can be found one after another from Canto Three to Twelve, 
because the three topics of nirodha, mukti, and asraya can 
all be found in the Tenth, Eleventh, and Twelfth Cantos. Nor 
will one find the remaining topics in order in the other can¬ 
tos, with the exception of the Eighth Canto. 


Anuccheda 61.4 


3fdK^1 q c| u ^n|ic|i^q 


fad uktam 6ri-svamibhir eva : 

“dasame krsna-sat-kirti-vitanayopavamyate 
dharma-glani-nimittas tu nirodho dusta-bhu-bhujSm ” iti 
‘prakrtadi-caturdha yo nirodhah sa tu vamitah” iti. 
ato ‘tra skandhe £ri-krsna-rupa$yasrayasyaiva vamana- 
pradhanyam tair vivaksitam. uktam ca svayam eva : 
“dasame dasamam laksyam aSritasraya-vigraham” 
iti. evam anyatrapy unneyam. 

Srila Sridhara SvamT also indicates this [absence of a strict 
correspondence between the topics and cantos of the 
Bhagavatam ]: “To spread Lord Krsna’s glories, the Tenth 
Canto describes how unrighteous rulers suffered annihila¬ 
tion ( nirodha ) because they deviated from religious prin¬ 
ciples” And, "The four types of annihilation of the total ma¬ 
terial nature were already describedearlier in the Bhagavatam ." 
(Bhavartha-dipika 10.1.1). 

Here Sridhara Svamfs intention is to show that the Tenth 
Canto primarily discusses the asraya, the form of Sri Krsna. 
As Sridhara SvamT himself states, “The subject of the Tenth 
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Canto is the tenth topic, the Supreme Lord, who shelters 
His dependent devotees” (BhSvSrtha-dipika): 

We can draw similar conclusions about the other cantos. 

Anuccheda 61.5 

3Trf: WB\- 

BT^T’ [HI. 3.?o.3] ^ H 

I rB3I ^TWMPTr 

5T^31- PJH I 3F*TB ^ II II 

afa/7 prayasah sarve ‘rthah sarvesv eva skandhesu 
gaunatvena va mukhyatvena va nirupyanta ity eva tesam 
abhimatam. “Srutenarthena cahjasa” ity atra tathaiva 
pratipannam sarvatra tat-tat-sambhavat. tata$ ca 
prathama-dvitJyayor api maha-puranatayarh praveSah 
syat. tasmat kramo na grhitah. 

Thus in Srldhara SvamFs view virtually every canto touches 
on all ten topics, either directly or indirectly. It is in the same 
light that we should understand the statement These topics 
are described here either directly or indirectly" ( Bhag. 2.10.2), 
since we actually do find these topics discussed both di¬ 
rectly and indirectly throughout the Bhagavatam. And for 
the same reason we should recognize that the First and 
Second Cantos also belong to this Maha-purana. Therefore 
we do not accept the idea that these topics are discussed in 
a strict sequence. 

Commentary 

_ *tftb _ 

Hyp 

Previously Srila Jiva Gosvami showed that Suta Gosvami, 
Sukadeva Gosvami, and Srila Vyasadeva all agreed about 
what is the essential message of Snmad-Bhagavatam. Here 
Srila Jiva Gosvami reiterates this conclusion by citing Suta 
GosvamFs statements regarding the characteristics of a 
Maha-purana. Although the ten topics by Sri Suta seem to 
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differ from those by Sukadeva Gosvdmi, Siila JTva GosvdmT 
shows that in essence they are the same. In the Bhavartha- 
dlpika, while commenting on verse 12.7.9 of Srimad- 
BhSgavatam, SrTdhara Svaml offers the following reconcilia¬ 
tion between Sukadeva's list and Suta’s list: "Sarga and 
visarga are found in both lists. SthSnam in the first list is 
called vrtti in the second, posana is called raksa, uti is called 
hetu, manvantara is called antara, and T6anukatha is called 
vamsa and vamsSnucaritam. Nirodha and mukti are both 
called samstha in the second list." (Mukti can also be counted 
as one of the four types of annihilation mentioned in 
Anuccheda 63.) See Table I, page 317 for a comparison of 
the two lists. 

A Maha-purana deals extensively with these ten topics, 
while a lesser Purana deals with only five— sarga, creation; 
pratisarga, dissolution ; vamsa, the genealogies of kings or 
sages; manv-antaras, the reigns o* Manus; and vamsanucarita, 
the histories of various sages, kings, and incarnations. In 
the course of discussing these five topics, a lesser Purana 
will discuss all ten topics of a Maha-purana, but a lesser 
Purana concentrates only on the five listed above; this differ¬ 
ence In how extensively the ten topics are treated consti¬ 
tutes the principal distinction between a Maha-purana and 
a lesser Purana. Table II illustrates in what context a lesser 
Purana discusses the ten characteristics of a Maha-purana. 

Srimad-Bhagavatam contains twelve cantos, but the list 
of a Maha-purana’s topics is in the Second Canto. From this, 
plus the fact that the first two cantos seem in some ways 
introductory, some scholars conclude that the Bhagavatam 
explains these ten topics successively In each canto from 
the Third onwards. SrTIa JTva Gosvaml has no regard for this 
theory. Since a Maha-purana treats ten topics, if the first two 
cantos of Bhagavatam described none of these, then the 
Bhagavatam proper would have only ten cantos. It is obvi¬ 
ous enough, however, that the First and Second Cantos dis¬ 
cuss at least sarga, visarga, and raksa. 

Earlier Srila JTva GosvamT listed the defining character¬ 
istics of Srimad-Bhagavatam, and among these were its 
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Five Topics_Ten Topics_ 


1. Sarga . Sarga, Visarga, Asraya 

2. Pratisarga . Nirodha, Mukti 

3. Vamsa . feanukatha 

4. Manvantara . Manvantara, Sthanam 

5. Vamsanucaritam . ISanukatha, Pbsana, Uti, Asraya 


Topics 


Primarily Discussed in Cantos 


Sarga .Two, Three 

Visarga .Two, Three, Four 

Vrtti. .Three, Seven, Eleven 

Raksa .Throughout 

Manvantara .Eight 

Vamsa.Four, Nine 

Vamsanucarita .Four, Nine 

Samstha .Eleven, Twelve 

Hetu .Three, Eleven 

Apasraya .Ten 
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having eighteen thousand verses and twelve cantos and its 
beginning with a reterence to the GayatrT mantra. If the first 
two cantos are not really part of the Bhagavatam, then what 
remains would no longer fit the definition. Other scholars 
say that because Sukadeva speaks only from the Second 
Canto on, the First Canto is not part of the Bhagavatam 
proper. But their opinion is countered by the same reply. 

Srila Jiva GosvamT additionally argues that the ten items 
of Srimad-Bhagavatam are not described in strict sequence, 
one per canto. First of all, there are twelve cantos and only 
ten topics. If we try to resolve this dilemma by excluding two 
of the cantos, Srimad-Bhagavatam will be reduced to less 
than the stipulated eighteen thousand verses. Srila Jiva 
GosvamT further says that although nirodha is the eighth 
item, it is discussed profusely in the Tenth, Eleventh, and 
Twelfth Cantos. 

This opinion is confirmed by SrTdhara SvamT, one of the 
earliest and most respected authorities on Srimad- 
Bhagavatam. According to the adherents of a successive 
description of the ten topics beginning from the Third Canto, 
the Tenth Canto should describe the eighth item, nirodha, 
and the Twelfth Canto the tenth item, asraya. Undoubtedly 
the Tenth Canto discusses nirodha, but its principal topic is 
the asraya, whom it establishes to be Krena, the Supreme 
Personality of Godhead. 

In Srila Jiva Gosvamrs opinion, which finds support from 
the commentary of Sridhara SvamT, all twelve cantos of the 
Bhagavatam describe all ten topics, though some cantos 
place more emphasis on certain topics and less on others. 
In Sarva-samvadini, Srila Jiva GosvamT specifies which topics 
are covered extensively in each canto. (See Table III, page 317) 

As mentioned before, the ultimate purpose of Srfmad- 
Bhagavatam is to explain the tenth item, the asraya, the 
Supreme Personality of Godhead. 

From the very beginning of Tattva-Sandarbha, Srila Jiva 
GosvamT has proposed that Shmad-Bhagavatam focuses en¬ 
tirely on Lord Sri Krsna, the supreme shelter of all existence. 



Anuccheda 62 


319 


The Bhagavatam describes Sri Krsna in its beginning, middle, 
and end, and not just in the last canto. Sn JTva will explain 
this matter in more detail in Krsna-Sandarbha. In the next 
anuccheda he presents Suta GosvamFs definitions of the 
first seven of the ten topics. 


Anuccheda 62.1 

SrI Suta GosvamI Defines 
the Topics of Srimad-Bhagavatam 




'HdH IIll'll cJ’C'Mrl ||” 

C\ 

rF*TT^HdHldlu|i HHH8TTFIT 

^q^teri^THri wm-. Wk i 


atha sargadfnarh laksanam aha : 

“avyakrta-guna-ksobhan mahatas tri-vrto ‘hamah 
bhuta-matrendriyarthanam sambhavah sarga ucyate” 
pradhana-guna-ksobhan mahan fasmaf tri-guno ‘hahkaras 
tasmad bhuta-matranam bhuta-suksmanam indriyanam ca 
sthula-bhutanam ca tad-upalaksita-tad-devatanam ca 
sambhavah sargah. karana-srstih sarga ity arthah. 


Suta GosvamT then describes the features of the ten topics, 
beginning with creation: 

“From the agitation of the original modes within the 
unmanifest material nature, the mahat-tattva arises. From the 
mahat-tattva comes the element false ego, which divides into 
three aspects.This threefold ego further manifests as the subtle 
elements, as the senses, and as the gross sense objects. The 
generation of all of these is called (sarga)" (Bhag. 12.7.11). 

The mafrat-fattva comes into being when the original, 
dormant material nature (pradhana) is agitated, and from 
the mahat comes false ego in each of the three material 
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modes. From this threefold ego come the subtle elements, 
the senses, and the physical elements. The appearance of 
the elements implies the appearance of theirpresiding dei¬ 
ties as well. All together, the appearance of these constitutes 
sarga, the manifestation of the subtle causes of creation. 

Anuccheda 62.2 

O o O 

n” 

[HT. 

ITRTFT?: 

“purusanugrhltanam etesam vasana-mayah 
visargo ‘yam samaharo bijad bijarti caracaram” 
purusah paramatma. efesam mahad-adJnam jivasya 
purva-karma-vasarta-pradhano ‘yam samaharah karya- 
bhutas caracara-prani-rupo bijad bljam iva pravahapanno 
visarga ucyate. vyasti-srstir visarga ity arthah. anenotirapy ukta. 

Suta GosvamT continues: 

“The secondary creation {visarga), which takes place by 
the mercy of the Lord, is the manifest amalgamation of the 
desires of the living entities. Just as a seed produces addi¬ 
tional seeds, activities that promote material desires in the 
performer produce moving and nonmoving life forms” { Bhag. 
12.7.12). 

Here the word purusa (person) refers to the Supersoul, 
and efesam (of these) indicates the elements, beginning with 
the mahat. The primary reason the elements combine is the 
karma the jivas have accumulated from their previous lives. 
Thus the moving and nonmoving living beings take their 
birth in a perpetual cycle, like the generation of one seed 
from another.This constant flow of generated products is called 
visarga, secondary creation. In other words, visarga is the 
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creation of the individual organisms, and thus this discussion 
of visarga includes the topic of uti (impulses for activity). 

Anuccheda 62.3 

O Cn 

^1T °M*t isttaiqift ||” 

^FTT *RRT HWMajixRlPl ^KliKlPl ^ 

Cv 

°t>l*fl^(rd: I ^ ^ ^IT <1>l«ira)<4*raift 

3T *JT ten fH, HT 1 

“vrttir bhutani bhutanam caranam acarani ca 
krta svena nmarh tatra kamac codanayapi va” 
caranam bhutanam samanyato ‘carani ca~karac carani ca 
kamad vrttih. tatra tu nmam svena svabhavena kamac 
codanayapi va ya niyata vrttirftvika krta sa vrttir ucyata ityarthah. 

“Vrtti means the process of sustenance, by which the mov¬ 
ing beings live upon the nonmoving. For a human being, 
vrtti specifically means acting for one’s livelihood in a man¬ 
ner suited to one’s personal nature. Such action may be 
carried out either in pursuit of selfish desire or in accor¬ 
dance with the Vedic injunctions” ( Bhag . 12.7.13). Mobile 
living beings generally thrive on immobile ones, but the word 
ca (and) in this verse hints that, when the desire impels 
them, moving creatures will also subsist on other moving 
creatures. For human beings, however, the means of liveli¬ 
hood is prescribed according to their individual natures, on 
the basis of either selfish desire or scriptural injunction. All 
this is called vrtti. 


Anuccheda 62.4 
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“raksacyuta vatareha visvasyanu yuge yuge 
tiryah-martyarsi-devesu h any ante yais trayl-dvisah” 
yair avataraih. anenesa-katha sthanam posanam ceti 
trayam uktam. 

“In each age, the infallible Lord appears in this world among 
the animals, human beings, sages, and demigods. By Mis 
activities in these incarnations He protects the universe and kills 
the enemies of Vedic culture. This is called rakseT (Bhag. 12.7.14). 

Here the word yaih (by them) means by the incarnations. 
This definition of “protection” ( raksa ) also incorporates the 
three topics Jsa-katha (narrations about the Supreme Lord), 
sthana (“maintenance), and posana (nourishment). 

Anuccheda 62.5 

R HHifo I 

SCT^iqSRR^ 5?: || [HI, K.&.n] 

nm forte i 

“manv-antararh manur deva manu-putrah suresvarah 
rsayo ‘msavataras ca hareh sad-vidham ucyate” 
manv-ady-acarana-kathanena sad-dharma evatra 
vivaksita ity arthah. fa fas ca praktana- 
granthena ika rthyam. 

“In each reign of Manu ( manv-antara ), six types of persons 
appear as manifestations of Lord Hari; the ruling Manu, the 
chief demigods, the sons of Manu, Indra, the great sages, 
and the partial incarnations of the Supreme Personality of 
Godhead" (Bhag. 12.7.15). 

From the mention here of the activities of the Manus and 
others, it is understood that the topic of sad-dharma (pro¬ 
gressive religious principles) is also covered. In this way this 
list of ten topics is equivalent to the one given earlier in the 
Bhagavatam. 
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“rajh&rh brahma-prasutanam vamsas trai-kaliko ‘nvayah 
vamsyanucaritam tesam vrttam vamsa-dharaS ca ye" 
tesam rajnam ye ca varhsa-dharas tesam vrttarh 
vamsyanucaritam . 

“Dynasties ( vamsa ) are lines of kings originating with Lord 
Brahma and extending continuously through past, present, 
and future. The accounts of such dynasties, especially of 
their most prominent members, constitute the subject of 
dynastic history { vamfyanucarita )” (Bhag. 12.7.16). 

Among kings, the activities of the vamsa-dharah (mem¬ 
bers who propagated the dynasites) constitutes 
vamsanucaritam (dynastic history). 

Commentary 

_dOb 

At the end of the Second Canto, Sukadeva Gosvami lists 
and defines the ten topics of Srimad-Bhagavatam, and in 
the Twelfth Canto Suta Gosvami does the same. 

The first topic is sarga, primary creation. During total 
dissolution everything in the material universe becomes 
unmanifest, a state called prakrti or pradhana. In this state 
the three modes of nature remain in a state of equilibrium. 
Not until the modes are agitated and put out of balance can 
creation begin again. This same principle applies to human 
beings: When a person is satisfied, peaceful, and equipoised 
he will not initiate some,new activity; some stimulus must 
disturb his equilibrium and motivate him to act. One engages 
in sex, for example, when one’s mind and body are stimu¬ 
lated by lust or the desire to procreate. The original distur¬ 
bance in the pradhana is caused by the glance of the 
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Supreme Lord, with which He impregnates prakrti, or mate- 
rial nature, with the conditioned flvas. Lord Krsna confirms 
this in the Bhagavad-gita (t 4.3), mama yonirmahad brahma 
tasmin garbham dadamy aham: “The total material sub¬ 
stance, called Brahman, is my womb, and in it I place the 
seed" Here the word Brahman means prakrti, not the Lord's 
impersonal feature. 

The impregnated or disturbed state of prakrti is called 
the mahat-tattva. When further impelled by kata, the Lord's 
time potency, the mahat-tattva gives rise to the three kinds 
of ahahkara, or false ego. These include vaikarika ahahkara, 
false ego in the mode of goodness; taijasa ahahkara, false 
ego in the mode of passion; and tSmasa ahahkara, false 
ego in the mode of ignorance. Vaikarika ahahkara gives rise 
to manas, the elemental substance of mind, and also to the 
presiding deities of material creation. Taijasa ahahkara gives 
rise to buddhi, the intelligence, and also to the senses, which 
are of two types, perceptive and working. When the kata 
potency acts on the tamasa ahahkara, sound comes into 
being, followed by ether and the ear. Under the impulse of 
time, ether then gives rise to tactility, and then air and skin 
evolve. Similarly, air gives rise to form, after which fire and 
the eye evolve; fire gives rise to taste, and then water and 
the tongue evolve; and finally water gives rise to smell, after 
which earth and the nose evolve. The Lord Himself performs 
this primary phase of creation ( sarga ), which includes the 
creation of the above elements’ presiding deities. This is in¬ 
dicated here (in Bhag. 12.7.17) by the word artha. See Table 
IV, page 326,for the stages of material creation in its pri¬ 
mary phase {sarga). 

It should be noted that the Bhagavatam distinguishes be¬ 
tween the senses and the physical sense organs, or the 
seats of the senses. Table IV shows that false ego in the 
mode of passion gives rise to intelligence and the senses. 
These senses are not the sense organs but rather the subtle 
senses, which accompany the frva from body to body. The 
physical sense organs are, of course, dissolved along with 
the rest of the gross body at death. 
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Each of the five tan-matras, the subtle manifestations of 
the material elements, becomes mixed with the time energy of 
the Lord and gives rise to its corresponding gross element and 
the seat of the corresponding sense organ. (See Table V) 

The mahat-tattva, ahankara, mind, and intelligence are 
considered internal senses. These four, plus the five work¬ 
ing senses (legs, hands, anus, tongue, and genitals), the 
five perceptive senses (ears, eyes, nose, skin, and tongue), 
the five gross material objects (sky, air, fire, water, and earth), 
and the five subtle elements (sound, tactility, form, taste, 
and smell) total twenty-four elements, and the flva and 
Paramatma can be counted as the twenty-fifth and twenty- 
sixth. Time ( kala ) is not counted separately, being an en¬ 
ergy of the Paramatma. 

Because pure elements cannot be employed in the pro¬ 
cess of creation, the five gross material elements listed above 
must be further combined by the process called panel - 
karanam. In this process each of the elements is mixed with 
the other four according to a certain ratio. Then Lord Brahma, 
using these mixed elements, proceeds with the secondary 
phase of creation, called visarga. He creates the bodies of 
the myriad living beings according to the stored-up karmic 
impressions of their previous lives. Visarga includes the 
manifestation of Brahma’s mind-born sons—Atri, Vasistha, 
Daksa, Manu, and others. Some of these sons are Prajapatis, 
progenitors, whose offspring populate the universe. The 
phases of creation continue in cycles, one phase giving rise 
to the next, like one seed giving rise to another seed. The 
seeds in this creative process are the living entities’fruitive 
activities. After sarga and visarga come vrtti, sustenance. 
As stated in Snmad Bhagavatam (1.13.47), one living being 
is generally sustained by eating others: 

ahastam s a-hastanam apadani catus-padam 
phalguni tatra mahatampvo jivasyafivanam 

Those who are devoid of hands are prey for those who 
have hands: those devoid of legs are prey for the four- 
legged. The weak are the subsistence of the strong and 
the general rule holds that one living being is food for another. 
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Table IV 


Prakrti 

or 

Pradhana 

(Balanced state of Nature) 

! 

Glance of the Lord * 

(with Kata) 

Mahat-tattva (Citta) 
(Pradhana becomes disturbed) 


Ahahkara i 

False Ego) 

1 

Vaikaika 

1 

Tai 

asa 

Tamasa 

(Goodness) 

' (Passion) 

(Ignorance) 

Mind 

Intelligence 

Five Tan-matras 

& 

& 

(Sound,Tbuch, 

Presiding 

Senses 

Form, Taste, 

Deities 



Smell) and five 




material elements. 

I 'The glance o< the Lord is not produced by prakrti or pradhana but is included here to show 1 

| the sequence of events 



_ 

Table V 

Tan-matra 

Elements 

Seats of Senses 

Sound 

Sky 

Ears 

Touch 

Air 


Skin 

Form 

Fire 

Eyes 

Taste 

Water 

Tongue 

Smell 

Earth 

Nose 


Usually, immovable beings are food for those that move, but 
some moving beings, such as tigers, prey on other moving 
beings. Human beings are special because they can choose 
what kind of food they will eat. In this matter they can be 
guided either by their own desires or by Vedic scriptural in¬ 
junction. Those who eat according to whim glide down to 
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Manu 

Manu’s 

Father 

Corresponding 
Name of 
Avatara 

Indra 

I.Svayambhuva 

Brahma 

Yajfia 

Yajfia 

2. Svarocisa 

Agni 

Vibhu 

Rocana 

3. Uttama 

Priyavrata 

Satyasena 

Satyajit 

4. Tamasa 

Priyavrata 

Hari 

Trisikha 

5. Raivata 

Priyavrata 

Vaikuntha 

Vibhu 

6. Caksusa 

Caksu 

Ajita 

Mantradruma 

7. Vaivasvata 

Vivasvan 

Vamana 

Purandara 

(Sraddhadeva) 

8. Savarni 

Vivasvan 

Sarvabhauma 

Bali 

9,Daksa-savami 

Varuna 

Rsabha 

Adbhuta 

10.Brahma-savami 

Upasloka 

Visvaksena 

Sambhu 

11 .Dharma-savami 

Upasloka 

Dharmasetu 

Vaidhrta 

12.Rudra-savarni 

Upasloka 

Svadhama 

Rtadhama 

13.Deva-savarni 

Upasloka 

Yogesvara 

Divaspati 

14.lndra-savarni 

Upasloka 

Brhadbhanu 

Suci 


hellish species, while those who follow scripture progress 
toward liberation. 

Since Lord Visnu accepts the responsibility of maintain¬ 
ing Vedic culture in the universe, He incarnates in every mil¬ 
lennium to protect His devotees and curb the demoniac. This 
is called raksa, protection. The Lord does not restrict His 
appearances only to the human species. As Prahlada 
Maharaja says in his prayers to Lord Nfsimha, ittharh nr-tiryag- 
rsi-deva-jhasavatarair lokan vibhavayasi hamsi jagat 
pratJpan: “My Lord, You appear in various incarnations as a 
human being, an animal, a great sage, a demigod, or a fish. 
In this way You maintain the entire creation in different plan¬ 
etary systems and kill the opponents” (Bhag. 7.9.38). 

The material creation is manifest for the duration of Lord 
Brahma's life, one hundred years according to his time scale, 
in which one day lasts for one thousand cycles of the four 
yugas —Satya, Treta, Dvapara, and Kali. By human calcula¬ 
tion, therefore, a day of Brahma lasts 4,320,000,000 years. 
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For managerial purposes he divides each of his days into 
fourteen periods called manv-antaras. The person who rules 
during each of these periods is called Manu, who is assisted 
by the demigods such as Candra and Varuna; his sons; Lord 
Indra; the seven great sages, called saptarsis; and a special 
partial expansion of the Supreme Lord who incarnates for 
each particular manv-antara. The demigods and sages are 
all appointed for the period of one manv-antara, and the activi¬ 
ties of these great persons constitute sad-dharma, or progres¬ 
sive religious principles. At present (A.D. 1995) we are in 
the period of the seventh Manu, Vaivasvata Manu, more 
exactly in the 5,092 nd year of Kali-yuga, in the twenty-eighth 
yuga cycle of the day of Brahma called the Svetavaraha- 
kalpa, during his fifty-first year. Srimad-Bhagavatam names 
the fourteen Manus, the corresponding incarnations special 
to their periods, and the names of Indra in their periods— 
See Table VI, page 327. 

Two prominent dynasties of kings come from Lord 
Brahma—the sun dynasty and the moon dynasty. The de¬ 
scription of the deeds performed by the kings appearing in 
these dynasties is called vamsyanucaritam. In the next 
anuccheda Srila JTva GosvamI explains the definitions of the 
remainder of the Bhagavatam’s ten topics and concludes 
Sri Tattva-Sandarbha by explaining their purpose. 

Anuccheda 63.1 
Conclusion 

Mlff&Pi to 3HrMpd«h) ^ I 
FTF^frl ll” 

[HT. 

“naimittikah prakrtiko nitya atyantiko layah 
sarhstheti kavibhih proktas caturdhasya svabhavatah'’ 
asya paramesvarasya. svabhavatah saktitah. atyantika 
ity anena muktir apy atra pravesita. 
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'There are four types of cosmic annihilations—occasional, 
elemental, continous, and ultimate—all of which are ef¬ 
fected by the inherent potency of the Supreme Lord. 
Learned scholars have designated this topic dissolution 
(samstha ){Bhag. 12.7.17). 

In this verse asya (His) refers to the Paramesvara, the 
Supreme Lord, while svabhavatah (due to nature) means 
“by His energy.” The term atyantikah (ultimate) implies that 
mukti (liberation) is included in this kind of dissolution. 


Anuccheda 63.2 


Wh$|RH SI 


II” [HT. 


&T: (HfHrdH, 3TP1 RUB*, PWT: I 

A <£fa3d^WMHlHH*lRH Jn§: ; 3#} 



o 


“heturjivo ‘sya sargader avidya-karma-karakah 

yam canuiayinam prahur avyakrtam utapare" 

hetuh nimittam. asya visvasya. yato ‘yam avidyaya karma- 

karakah. yam eva hetum kecic caitanya- 

pradhanyenanusayinam prahuh, apare upadhi- 

pra dhanyen a vya krtam iti. 


“Out of ignorance the living being performs material activi¬ 
ties and thereby becomes in one sense the cause (hetu) of 
the creation, maintenance, and destruction of the universe. 
Some authorities call the living being the personality under¬ 
lying the material creation, while others say he is the 
unmanifest self” ( Bhag . 12.7.18). 

The hetu (cause) here is the nimitta, or efficient cause. 
Asya (of this) refers to this universe, the existence of which 
is due in one sense to the jivas who act in ignorance. Some 
call that same cause the anu§ayt (underlying personality), 
highlighting the principle of consciousness, while others call 
him the avyakrta (unmanifest), focusing attention on the jrvas' 
upadhis. 
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Anuccheda 63.3 


ll” 


[*n. ^.^.1%] 


^nT^rf^wbTTH, *TKiMq 

^ o^cF: tprq! 


HTteTF^ 3faHT ^R^TcRI 

HtMltell ^ ^bff^WlC 
^4; i 'm ^ g#, 

i 


“vyatirekanvayau yasya jagrat-svapna -susuptisu 
maya-mayesu tad brahma pva-vrttisv apasrayah" 
srl-badarayana-samadhi-labdhartha-virodhad atra ca jtva- 
suddha-svarupam evasrayatvena na vyakhyayate. kintv 
ayam evarthah jagrad-adisv avasthasu, maya-mayesu 
maya-sakti-kalpitesu mahad-adi-dravyesu ca kevala- 
svarupena vyatirekah parama-saksitayanvayas ca yasya 
tad brahma ca jlvanam vrttisu suddha -svarupataya 
sopadhitaya ca vartanesu sthitisv apasrayah, sarvam aty 
atikramyasraya ity arthah. apa ity etat khal'u varjane 
varjanam catikrame paryavasyatiti. 

“The Supreme Absolute Truth is present throughout all the 
states of awareness—waking consciousness, sleep, and 
deep sleep—throughout all the phenomena manifested by 
the external energy, and within the functions of all living en¬ 
tities, and He also exists separate from all these. Thus situ¬ 
ated in His own transcendence, He is the ultimate and unique 
shelter*’ (Bhag. 12,7.19). 

It cannot be said that the pva is the asraya, even in his 
pure state. That would go against what Srila Vyasadeva ex¬ 
perienced in trance. Rather, the only correct understanding 
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is as follows: The Supreme Brahman is alone in His original 
identity. He is always aloof from the states of consciousness 
known as waking, awareness, and so on, and from the mani¬ 
festations of matter, beginning with the mahat-tattva. All these 
are products of the external energy, that is to say, they are 
creations of His Maya potency. While remaining aloof from 
these manifestations, He simultaneously associates with 
them in His feature as the Supersoul, the supreme witness. 
Therefore He is the basis for the fiva's activities in both his 
pure and conditioned states. But in this context the word 
apasraya indicates that even while He is the foundation for 
the j7va’s activities, He still remains transcendental to every¬ 
thing; the prefix apa refers to “abandonment,” which here 
amounts to the idea of transcending. 

Anuccheda 63.4 

Id W 

“ wfa m ^ cRTT^ wm I 

^JdlddH II 

fk^\ WT I 

m fddr^A II” 

[HT. 

tad evam apasrayabhivyakti-dvara-bhutam hetu-Sabda- 
vyapadistasya jivasya suddha-svarupa-jnanam aha 
dvabhyam “padarthesu yatha dravyam tan-matram rupa - 
namasu / bljadi-pahcatantasu hy avasthasu yutayutam / 
virameta yada cittarh hitva vrtti-trayarh svayam / 
yogena va tadatmanam vedehaya nivartate" 

Such knowledge of the pure nature of the jiva, who is here 
designated by the word hetu the cause of material existence, 
leads to realization of the apasraya, or transcendental foun¬ 
tainhead of existence, as Suta Gosvaml states in two verses: 
“Although a material object may assume various forms and 
names, its essential ingredient is always present as the 
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basis of its existence. Similarly, both conjointly and sepa¬ 
rately, the jfva is always present with the. created material 
body throughout its phases of existence, beginning with con¬ 
ception and ending with death." 

“Either on the strength of one’s own power of discrimi¬ 
nation or because of one’s regulated spiritual practice, one’s 
mind may stop functioning on the material platform of wak¬ 
ing consciousness, sleep, and deep sleep. Then the jiva 
understands the Supreme Soul and withdraws from mate¬ 
rial endeavor {Bhag. 12.7.20-21). 


Anuccheda 63.5 

ydlRfl TOT 3TO 

TOfcl, I TOT 

arten winter 

i i 3 tr*th 

I FTO cim^cil^Rcl nrWT^H^POT^T 
^(^n^THf^r 3T I rTTO 
TOfr#FF^EFTT: I #TO: I sftS: II 5? II 


rupa-namatmakesu padarthesu ghatadisu yatha dravyarh 
prthivy-adi yutam ayutam ca bhavati karya-drstim vinapy 
upaiambhat tatha tan-matram suddham jiva-caitanya- 
matrarh vastu garbhadhanadi-paricatantasu navasv apy 
avasthasv avidyaya yutam svatas tv ayutam iti suddham 
atmanam ittharh jhatva nirvinnah sann 
apasrayanusandhana-yogyo bhavatity aha virameteti. vrtti - 
trayarh jagrat-svapna-susupti-rupam. atmanam 
paramatmanam. svayam vamadevader iva maya- 
maya tv an usa ndhanena devahuty-ader ivanusthitena 
yogena va. tatas cehayas tad-an us ila na - vya tirikta - 
cestayah. sri-sutah. uddistah sambandhah. 
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We can consider the substances earth, water, and so on to 
be either associated with their products having names and 
forms—such as pots—or separate from them. After all, we 
can identify these substances even apart from their prod¬ 
ucts. In the same way, although by the force of ignorance 
the originally pure spirit soul becomes involved with the nine 
stages of life from conception to death, he can nonetheless 
become indifferent by understanding that he is in fact distinct 
from all this by virtue of his being pure spirit. Thus becoming 
aloof, he is then qualified to inquire about the asraya. That is 
the purport of the verse beginning virameta (Bhag. 12.7.21). 

The vrtti-trayam (three functional states) are the states 
of waking, dreaming, and deep sleep. Atmanam (Self) here 
means the Supersoul, Svayam (by oneself) means by care¬ 
fully studying the illusory nature of the world, as the sage 
Vamadeva did. Yogena (by yoga) indicates that one may 
conduct this study by means of the meditation Srimati 
Devahuti and others practiced. Jhayah nivartate (he becomes 
free from all actions) means that he refrains from all activi¬ 
ties other than the practice of God-realization. Suta Gosvaml 
spoke these verses. This is our explanation of sambandha, 
the connection between Srimad-Bhagavatam and the sub¬ 
ject it discusses. 


Anuccheda 63.6 





TFctf: || 

iti kali-yuga-pavana-sva-bhajana-vibhajana- 
p rayojana vatara-sri-sri-bhaga va t-krsn a -ca itanya -deva- 
carananucara-vis va - vaisna va -raja-sabha-sabhajana- 
bhajana-srl-rupa-sanatananusasana-bharatl-garbhe sri- 
bhagavata-sandarbhe sn tattva-sandarbho nama 
prathamah sandarbhah. 
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Thus ends the Tattva-Sandarbha, the first book of the 
Bhagavata-Sandarbha, which was written under the instruc¬ 
tion of Srila Rupa Gosvami and Srila Sanatana Gosvami, 
the revered leaders of the universal royal assembly of 
Vaisnavas. They are unalloyed servants of the lotus feet of 
the Supreme Personality of Godhead, Lord Sri Krsna 
Caitanya Mahaprabhu, the purifier of the jivas in Kali-yuga, 
who descended to distribute the benediction of His own 
devotional service. 


Commentary 


The dissolution of the material creation is called samstha, of 
which Suta Gosvami says there are four kinds— naimittika, 
prakrtika, nitya, and atyantika, The dissolution that comes 
at the end of Lord Brahma’s day is called naimittika, or occa¬ 
sional. The dissolution of the universe at the end of Lord 
Brahma’s life is called prakrtika, or complete. The inexorable 
moment-by-moment progression of everything in the mate¬ 
rial world toward annihilation is called nitya, or continuous 
dissolution. And when an individual jiva gets free from both 
his subtle and gross bodies and enters the spiritual sky, that 
is called atyantika, or ultimate dissolution, namely liberation. 
Having attained this state, one does not take birth again in 
the material world. Thus Srila Jiva Gosvami says that 
atyantika-laya includes mukti, the ninth among the ten top¬ 
ics of Snmad-Bhagavatam Sukadeva Gosvami enumerated 
in Anuccheda 56. 

In Sarva-samvadini Srila Jiva Gosvami states that, in ad¬ 
dition to the dissolutions mentioned above, there is also a 
partial dissolution at the end of each manv-antara. To sub¬ 
stantiate this statment he cites the Visnu-dharmottara 
Parana, Snma d-Bhagavatam, and the Bharata-tatparya of 
Sri Madhvacarya. Part of the reference from the Visnu- 
dharmottara Parana (1.75.1-2) states: 

vajra uvaca 

manv-antare pariksine yadrsi dvija jayate 

samavastha maha-bhaga tadr£im vaktum arhasi 
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markandeya uvaca 

manv-antare pariksine deva manv-antareSvarah 
mahar-lokam athasadya tisthanti gata-kalmasah 

King Vajra asked, "O brahmana, what is the situation of the 
world when a manv-antara ends? Please explain this to me." 
Markandeya replied, "At the end of a manv-antara, the 
demigods appointed for that particular manv-antara, being 
v free from sins, attain to Maharloka and reside there." 

i 

Markandeya goes on to explain that the seven sages, 
Manu, and Indra go to Brahmaloka, while the earth becomes 
submerged in a deluge. This description of the general an¬ 
nihilation at the end of each manv-antara is similar to the 
one given in the Twenty-fourth Chapter of the Bhagavatam's 
Eighth Canto. Srila JTva Gosvami comments that the exist¬ 
ence of a dissolution at the end of each manv-antara is fur¬ 
ther substantiated by the Hari-vamsa Purana and commen¬ 
taries on its chapters dealing with the subject of universal 
dissolution. Thus the dissolution at the end of a manv-antara 
can be categorized as naimittika, or occasional, because it 
occurs repeatedly with the changes of Manus.The hetu, or 
efficient cause of creation, is the jiva. The Supreme Lord 
has nothing to gain by creating this material world. Me has 
His own transcendental abode where He engages in loving 
pastimes with His dear devotees. But for the welfare of those 
living beings averse to His devotional service, He has cre¬ 
ated this universe, where the jlvas are avidya-karma-karaka, 
acting out of ignorance and sustaining the universe. In that 
sense the jlvas are the efficient cause of the creation, even 
though they neither design nor produce it. As Lord Krsna 
states in the Bhagavad-gita (7.5), jiva-bhutam maha-baho 
yayedam dharyate jagat: 1 The living entities sustain the whole 
material world." 

The Lord’s ultimate purpose in creating the material world 
is to enable the jlvas to attain bhakti and thus get liberation 
from the cycle of repeated birth and death. Sukadeva Gosvami 
states this explicitly in Srimad-Bhagavatam (10.87.2): 

buddhindriya-manah-pranan jananam asrjat prabhuh 
matrartharb ca bhavartham ca atmane ‘kaipanaya ca 
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The Supreme Lord created the material intelligence, 
senses, mind, and life airs of the living entities so that 
they could engage in sense gratification, undergo a cycle 
of repeated births to engage in fruitive activities, become 
elevated in future lives, and ultimately attain liberation. 

From this we can see that the jiva is certainly not the asraya 
of the universe. According to Srila Vyasadeva’s realization 
in trance, that position belongs to the Supreme Lord. 

But if the Lord is the asraya of this material world, wouldn’t 
He also necessarily be in contact with Maya and her cre¬ 
ation? In answer to this, Sri Suta Gosvami says that the Su¬ 
preme Lord is apasraya, the transcendental shelter. In other 
words, He is the asraya , but He is apart from Maya. In the 
Bhagavad-gita (7.4) the Lord describes His own material 
nature as bhinna prakrti, His separated energy. In His origi¬ 
nal form the Supreme Personality of Godhead is completely 
aloof from His creation, but as the Supersoul He witnesses 
and controls the activities of both the jtvas and Maya. 

Thus by His inconceivable potency He both associates 
with the creation and remains aloof from it. This He also 
confirms in the Bhagavad-gita (9.4): 

maya tatam idam sarvam jagad avyakta-murtina 
mat-sthani sarva-bhutani na caham tesv avasthitah 

This whole universe is pervaded by Me in My unmanifest 
form. All living beings are in Me, but I am not in them. 

Yet even though the Lord, as the Supersoul, pervades the 
universe and controls it, He is neither in physical contact 
with it nor influenced by it. 

In Anuccheda 53 Srila JIva Gosvami showed that knowl¬ 
edge of the pure nature of the jiva is the first step in the 
science of God-realization. Here in Anuccheda 63 he sub¬ 
stantiates this statement with two verses by Sri Suta Gosvami 
(quoted in Anuccheda 63.4). 

In 3rimad-Bhagavatam (11.22.46) Lord Krsna mentions 
the nine states of bodily existence the jiva experiences: con¬ 
ception, gestation, birth, infancy, childhood, youth, middle 
age, old age, and death. Although in his conditioned state 



Anuccheda 63 


337 


the jiva seems to associate with these nine states, he never 
actually does. Just as clay is the essential constituent'of a 
pot yet still it exists independent of the pot, so the jiva ani¬ 
mates his body yet still exists independent of the body and 
its nine states. 

When a person knows that whether awake, dreaming, 
or merged in deep sleep, he remains distinct from the body's 
nine states he is qualified to walk on the path of God-real¬ 
ization. That is the stage of athato brahma-jijhasa —One who 
knows he is distinct from the body is qualified to inquire into 
the Absolute Truth (V.s. 1.1.1). This anuccheda gives two 
processes for self-realization. The word svayam (by oneself) 
implies the path of jhana, in which one meditates on the self 
as different from everything else in the realm of Maya. The 
Brhad-aranyaka Upanisad relates the history of a sage 
named Vamadeva who followed this path, and the Eleventh 
Canto of Snmad-Bhagavatam tells of another practitioner, 
Dattatreya. 

The second process is implied by the word yogena, which 
means the path of bhakti. On this path one considers one¬ 
self different from the three states of existence—the waking 
state, the dreaming state, and the deep sleep state—and 
meditates on the Supersoul. This path is exemplified by Lord 
Kapiladeva's mother, Srimati Devahuti, whose story is nar¬ 
rated in the Third Canto of Srimad-Bhagavatam. Srila Jiva 
Gosvami concludes that the asraya of everything is Lord Sn* 
Krsna, the Supreme Personality of Godhead; He alone is 
the subject {sambandhi-tattva) of Srimad-Bhagavatam. 

Now begins a summary of Sri Tattva-Sandarbha: The 
first eight anucchedas, which are in verse form, make up the 
invocation, or mahgalacarana. In these verses Srila Jiva 
Gosvami prays to his teachers and his worshipable Deity, 
and he also tells why he is writing the book and defines its 
subject and the qualifications for its readers. 

In Anucchedas 9 through 26 Jiva Gosvami discusses 
Gaudiya Vaisnava epistemology, He first points out that all 
human beings are subject to four defects that prevent them 
from acquiring perfect knowledge independently. Of the ten 
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means of gaining knowledge Srila Jiva accepts sabda, re¬ 
vealed scripture, as supreme, for it alone can give one per¬ 
fect knowledge. He also accepts direct perception and infer¬ 
ence as valid means of knowledge if they assist sabda 
pramana. Since the Vedas are Sabda-brahman, knowledge 
revealed by the Supreme Lord, they are the highest author¬ 
ity. But because they are now unavailable in their complete 
form, because they are cryptic, and because they can no 
longer be learned from representatives of a proper disciplic 
secession of teachers, Srila JTva Gosvami recommends the 
Puranas, which, along with the Ramayana and Mahabharata, 
are the fifth Veda. 

Next Srila Jiva shows that the Puranas have the same 
source, authority, and nature as the Vedas, and that, for 
people in this age, their simple language and universal ac¬ 
cessibility render them an even better source of knowledge 
than the four Vedas. But the Puranas seem to contradict 
one another in various ways—for example, by glorifying dif¬ 
ferent deities as most worshipable—and most of them lack 
a proper disciplic succession. By the process of elimina¬ 
tion, therefore, in Anuccheda 18 Srila Jiva Gosvami pro¬ 
poses Srimad-Bhagavatam as the most suitable Purana for 
investigation. 

From Anuccheda 19 to 26 Srila Jiva reveals the supreme 
qualities of Srimad-Bhagavatam and shows how it is the most 
authoritative Vedic scripture, the ripened fruit of the desire 
tree of Vedic knowledge. The Bhagavatam is based on 
Gayatri, the essence of the Vedas; it is also the natural com¬ 
mentary on the Vedanta-sutras. In Anucchedas 27 and 28 
Srila Jiva describes the basic scheme of the Sandarbhas, 
what sources he plans to refer to, and his method of analysis. 

From Anucchedas 29 to 63 he establishes the following 
principles: 

1. The subject matter of Srimad-Bhagavatam is Lord Krsna. 

2. Lord Krsna is the original Personality of Godhead. 

3. He has multifarious potencies, which are divided into 

three main categories—internal, external, and marginal. 

4. Maya, His external energy, works under Him, but cannot 
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control Him. 

5. The jivas have been bound by Maya. 

6. The jivas cannot transcend Maya by their own power. 

7. Surrender to the Lord is the Jivas’ only means of 
[liberation. 

8. The goal of life Is to attain prema, love of Kr?na. 

To establish these eight principles, Srila JTva Gosvami first 
examines the inner mood of Sri Sukadeva Gosvami, the 
speaker of Srimad-Bhagavatam. In Anuccheda 29 he quotes 
and analyzes Sri Suta Gosvamfs prayers, which describe 
Sukadeva's realization and exalted position. Then, from 
Anucchedas 30 to 49 he examines the description of what 
Srila Vyasadeva realized in trance, which is the basis upon 
which he composed Snmad-Bhagavatam. While describing 
Vyasa’s trance, Srila JTva Gosvami uses logic and scriptural 
reference in Anucchedas 34 to 43 to decisively refute the 
two primary doctrines of the Mayavadis. He also explains 
the real meaning and purpose behind the statements in scrip¬ 
tures describing oneness between the jiva and Brahman. 

From Anucchedas 50 to 52 he shows that the subject of 
Snmad-Bhagavatam is the nondual Supreme Reality by 
analyzing the second verse of its first chapter. In Anucchedas 
53 to 55 he explains the nature of the jiva— namely, that the 
jiva, being a fractional part of Brahman, is conscious like 
Brahman but can never be equal to Brahman. Srila Jiva 
Gosvami explains that understanding this similarity between 
the jiva and Brahman is the initial step toward realizing the 
Absolute Truth. 

From Anuccheda 56 on he examines the subject matter of 
Snmad-Bhagavatam from another angle. Here he analyzes 
the ten topics of the Bhagavatam citing Sukadeva Gosvamfs 
list in the Second Canto and Suta GosvamTs list in the Twelfth 
Canto. He shows that there is no clash of either spirit or 
content between these two great Bhagavatam authorities. 
In their descriptions of the first nine topics, both Sukadeva 
and Suta convey an understanding of the multifarious po¬ 
tencies and activities of the tenth item, the shelter of all, 
Lord Sri Krsna. 
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Thus from various angles Jlva Gosvaml has established 
that Srimad-Bhagavatam is the ultimate scriptural authority 
and that it teaches the following: Sri Krsna is the Supreme 
Personality of Godhead, devotional service is the process 
for attaining the supreme goal of life, and that supreme goal 
is pure unalloyed love of Godhead. 

In the next three Sandarbhas, Srlla Jlva Gosvaml will 
further elaborate on sambandhi-tattva. 

- HARI OM TAT SAT -• 

asadhasya site pak$e dvitlyayam rathotsave 
grahe vede randhre netre tikeyam purnatarh gata 
srl-guror-mukhabja c chrutva sn-haridasacchastrinah 
yatha-matih krta tika satam esa prasidatam 

Thus ends the Sri Jlva Tosanl Commentary on $ri Tattva- 
Sandarbha, the first book of Sri Sat-Sandarbha, by Srila Jlva 
Gosvaml Prabhupada. 



Appendix One 


These are some scriptural references which establish Lord 
Caitanya Mahaprabhu as the Supreme Personality of 
Godhead. 

- 1 - 

divija bhuvi jayadhvart) jayadhvam bhaktarupinah 
kalau sahkjrtanarambhe bhavisyami sacTsutah 

Lord Vispu said: O demigods, in Kali-yuga take birth on 
the earth as devotees and perform My kJrtana, then I will 
appear as the son of Saci Devi. (Vayu Parana, Sesa 
khanda 14.28) 

The following three references are from Bhakti-sSra- 
samuccayah written by Sri Lokanandacarya, a disciple ot 
Sri Narahari Sarkara, who was an intimate associate of Lord 
Caitanya: 

- 2 - 

kali-ghora-tama£-cchannan sa rvacara- vivarjitan 
&act-garbhe ca sambhuya taryisyami narada 

O Narada, appearing from the womb of Saci Devi, I shall 
deliver the people of Kali*yuga, who will be covered by 
deep ignorance and thus devoid of good behavior. 

(Vamana Purana ) 

-3- 

mundo gaurah sudirghahgas trisrotastSra-sambhavah 
dayaluh klrttanagrahi bhavisyami kalau yuge 

In Kali-yuga I shall appear on the bank of the Ganges in 
a golden form with a shaved head and a tall body. I shall 
be merciful to people, and I will perform sahkirtana. 

(Matsya Purana ) 

-4- 

krsna-caitanya-namna ye kirttayanti sakrn-narah 
nanaparadha-muktas te punanti sakalarh jagat 

Persons who even once chant the name of Krsna 
Caitanya become free from all offenses and purify the 
whole universe. (Visnu Yamala ) 
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-5- 

SrT Baladeva Vidyabhusana, in his commentai'y on Visnu- 
sahasranama, explains that these six names refer to Lord 
Krsna Caitanya: 

sannyasa-krc chamah santo ni$tha-£antih-parayanah 
(Mahabharata, Visnu-sahasra-nama 75) 

a. sannyaskrt. one who accepts the sannyas order of 
life. 

b. samah: one who deliberates on the secret prerrta 
pastimes of Lord Hari. 

c. santah: one who ceases from all otherthoughts except 
Krsna. 

d. nistha: in whom the devotees, who chiefly engage in 
hari kirtana, have strong faith, or one who gives nistha, 
strong faith in hari kirtana, to such devotees 

e. &antih: one who silences all opposing philosophies, 
such as monism. 

f. parayanah: one who is the destination of devotional 
mellows. 

- 6 - 

suvarna-varno hemahgo varahgas candanahgadi 
(Mahabharata, Visnu-sahasranam 92) 

a. suvama varnah: one whose bodily hue is golden. 

b. hemahgah: one whose bodily limbs are attractive like 
gold. 

c. varahgah: one whose limbs are most beautiful. 

d. candanahgadi: one who wears sandalwood in place of 
armlets. 

-7- 

pancabde krsna caitanye yajharhse yajhakarini 
bahga-desa-bhavo vipra isvarah sardapriyah 

When Lord Krsna Caitanya, the protector of the source 
of sacrifices, was five years old, there was a powerful 
Bengali brahmana who was very dear to mother 
Sarasvatf, the goddess of learning. (Bhavisya Purana, 
4.19.6) 

- 8 - 

aham eva kalau vipra nityam pracchanna-vigrahah 
bhagavad-bhakta-rupena lokan raksami sarwada 
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The Lord said: 0 VTpra (Markandeya Rsi), in Kali-yuga, 
concealing My identity, I appear in the garb of a devotee 
and always give protection to My devotees. {Naradiya 
Parana 5.47) 

-9- 

matva tvan mayam Stminarh pa than dvyak$aram ucchakaih 
gato-trapo madonmatto gaja-vad vicarisyati 

Considering Himself as You (Radha), Krsna will loudly 
recite the two syllables (Krs-na). Being shamelessly 
intoxicated, He will wander like an elephant. ( Krsna- 
yamala 28.65) 
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Appendix Two 

Analysis of the Dispute Over the 
Length of the Bhagavatam 
(332 or 335 Chapters) 

Some scholars disagree about the number of chapters in 
Srimad-Bhagavatam. They consider chapters Twelve, Thir¬ 
teen, and Fourteen of the Tenth Canto interpolated. These 
chapters describe the killing of Aghasura, the stealing of the 
calves and cowherd boys by Lord Brahma, and Brahma's 
prayers to Lord Krsna. The controversy is an old one and 
the dissenting scholars are a diverse group—some are 
Bhagavatam commentators from the Pusti-marga- 
sampradaya of Vallabhacarya, some are from the Madhva- 
sampradaya, and others are from the Sri-sampradaya of 
Ramanujacarya. Of these, only the acaryas of the Vallabha- 
sampradaya have gone to great lengths to substantiate that 
these three chapters are interpolated. Others have only 
mentioned in passing that they consider these chapters in¬ 
terpolated or have indirectly disapproved of them by not 
commenting on them. 

In contrast, GaudTya acaryas , along with acaryas of the 
Nimbarka and Sankara sampradayas, and some other well- 
known commentators on Srimad-Bhagavatam, consider the 
three chapters in question authentic. In the GaudTya line 
Srila Sanatana Gosvamfs Brhad-vaisnava TosanJ, Srila JTva 
Gosvami’s Vaisnava TosanT, and Srila Baladeva 
VidyabhOsana’s Siddhanta Darpana, briefly state that the 
Gaudiya-sampradaya regards the three chapters as authentic. 

In the 19th century an acarya in the Valiabha-sampradaya, 
Giridhara Lai GosvamT, wrote a lengthy essay entitled 
Adhya ya - tray a -praksipta tva-samarthanam (Evidence That 
the Three Chapters Are Interpolated). Not only did the au¬ 
thor launch a systematic attempt to refute Srila JTva GosvamT, 
but he depicted him as an acarya-drohi— one who rebels 
against previous acaryas. Lai further claimed that SrT JTva 
was not even a devotee, what to speak of a recipient of Lord 
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Krsna's mercy. He wrote, “ Jiva Gosvarrn is unable to under¬ 
stand the learned opinion of Sri Vallabhacarya.” 

There is a Sanskrit saying, acarya krtva na nivartante, 
“ Acaryas do not return to support their writings.” Hence it is 
the duty of the followers to defend the valuable conclusions 
left by them.The three chapters in question are virtually the 
commentary on Vyasadeva's statement, kpsna’s tu bhagavan 
svayam — Krena is the original Supreme Person. If they are 
rejected, Srila Vyasadeva's very purpose for writing the book 
would not be fulfilled. Lai’s critique virtually includes all points 
his predecessor acaryas gave in their attempt to establish 
that the Bhagavatam has only 332 chapters. Thus, if his 
essay is refuted, all such lesser ones will automatically col¬ 
lapse as per the logic called pradhana-malla-barhana 
nyaya —if the champion wrestler is defeated, then all other con¬ 
tenders are defeated. Here I shall give the gist of his views, 
then respond with the evidence given by the Gaudlya acaryas. 

My purpose is not to criticize those who do not accept 
these three chapters as part of the Snmad-Bhagavatam; 
rather it is to uphold the conclusive opinion of JTva Gosvami. 
This I will do with logic, scriptural references, history, and 
the testimony of saintly persons. Na hi rtinda nindayitum 
pravartate api tu vidheyam stotum, “The purpose of a cri¬ 
tique is not to find fault in others; it is to establish the proper 
conclusion about the subject.” The truth must be revealed to 
enlighten sincere students. Yena istarh tena gamyatam, “Ulti¬ 
mately everyone is free to follow their desired path." 

In one work which explains the gist of Srlmad- 
Bhagavatam, Sri Vallabhacarya explains that three types of 
language are used therein: (1) Samadhi bhasa —the lan¬ 
guage of trance; (2) Laukiki bhasa —the language used in 
material descriptions; (3) Anyabhasa —language other that 
the above two. The last two support the first. ( Srlmad - 
Bhaga va tartha -prakaranam 1. f 1,12): 

esa samadhi-bhasa hi vyasasyamitatejasah 
laukiki canyabhasa ca samadheh po$ike tu te 

This verse indicates that in Snmad-Bhagavatam repeti¬ 
tions and apparent contradictions will be found owing to the 
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fact that it is not all written in the Laukiki bhasa, or the 

j 

Ian gauge of the common man. Therefore, in explaining this 
verse, Vallabhacarya says that in SrJmad-Bhagavatam it ap¬ 
pears there is glorification of knowledge, contradiction be¬ 
tween earlier and later parts, and defects of repetition, but 
in reality such is not the case. He says that this can be 
resolved by knowing that there are three types of languages. 

Here the founder of Pusti-marga has recognized two types 
of apparent problems: (1) contradictory parts of a story, (2) 
repetition of some statements. Vallabhacarya and other com¬ 
mentators recognize these apparent problems in Snmad- 
Bhagavatam and have tried to resolve them. In light of this, 
it is inconsistent that some commentators insist on labeling 
Chapters Twelve, Thirteen, and Fourteen as spurious by cit¬ 
ing the same defects other commentators have resolved in 
other sections of the Snmad-Bhagavatam. In the case of Srila 
JTva Gosvami, he has resolved these contradictions in a simple 
manner, and thus he sees no reason for rejecting them. LSI 
Gosvami sees this as an affront, however, and has made many 
harsh comments about Srila JTva Gosvami. 

The internal disharmony or contradiction in the Srimad- 
Bhagavatam can be resolved if it is demonstrated that these 
chapters have been accepted by previous acaryas. Then 
there is no reason for debate. Giridhara Lai has also ac¬ 
cepted this principle. Commenting on verses 10.11.10-20 
he writes: “Some commentators have explained these eleven 
verses and some have not, but because they are found in 
the books and they are not against the topic under narra¬ 
tion, we shall explain them." Then he comments on these 
eleven verses although they have been left out by even 
Vallabhacarya. 

On the other hand, Srila JTva Gosvami has reconciled the 
apparent inconsistencies of Chapters Twelve, Thirteen and 
Fourteen. Therefore he says there is no reason to consider 
these chapters spurious. If a commentator is unable to resolve 
the contradiction, it is because of his deficiency in scholarship 
and not receiving the grace of the Lord. Amazingly, Lai tries 
to blame those who have solved the problem. Indeed it is 
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easier to label the three chapters spurious rather than delve 
into them and see how wonderfully they fit into Srimad- 
Bhagavatam. It is said, dhananjaye hatakasam panksa 
vidyavatam bhagavate pariksa, “One’s scholarship is tested 
in £rimad-Bhagavatam just as gold is tested in fire." 

To explain Lai’s objections I begin with an extract from 
Srila JTva GosvamT's Vaisnava TosanJ. In this way readers 
can have a better sense of Lai’s objections. In commenting 
on Bhagavatam 10.12.1 JTva GosvamT writes: 

We see no reason why some people do not accept the 
three chapters, i.e.Twelve, Thirteen, and Fourteen; and 
the six verses beginning with 10.6.35, and verse 10.6.44 
which explain the liberation of Putana. These pastimes 
are known to people all over the land by hearing from 
their superiors. Numerous commentators of old as well 
as modern ones have explained these chapters. Some 
of these commentaries are Vasana-bhasya, SambancBiokti, 

Vidvat-kamadhenu, Suka-manohara, and Paramahamsa 
Priya. If someone says that these are not authentic, being 
unacceptable to their sampradaya, then, by the same 
logic, why not consider them authentic since they are 
accepted by other sampradayas ? 

One cannot say that in the Srimad-Bhagavatam Lord 
Krsna is not mentioned as Aghabhid, the killer of 
Aghasura, like Murabhid, the killer of Mura demon. In 
3.15.23 of the Bhagavatam He is called Aghabhit, the 
destroyer of the Agha demon or dispeller of sins, yan na 
vrajanty aghabhido racananuvadac chmvanti ye’nya- 
visayah kukatha matighnlh. One cannot say that these 
pastimes described in the chapters in question are not 
mentioned in the Bhagavatam list of the Lord’s pastimes, 
because Sridhara Svami has mentioned them in his lists. 

Thus when Sridhara Svami says dvatrimsat triSatam ca 
yasya vitasat sakha, “It has 335 chapters,” he does not 
mention that three chapters are not included, because 
his commentary is available with the chapter numbers 
mentioned and the same verses in them. Nor should one 
think that some other three chapters are to be accepted 
as interpolated. (Supporters of the interpolation theory 
have translated the word dvatrimsat triSatam as 332, 
which it appears to be at a cursory look.) This phrase 
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has a dvandva-samasa of the words dvatrimsat (32), traya 
(3), and satani (hundreds)— dvatrirhSat ca trayas ca satani 
ca and the word Satani (hundreds) means three hundred 
because in Sanskrit the plural means three or more. Here 
the number three is indicated by the kapihjala-alabhana 
nyaya,' otherwise the plural can mean any number over 
two and will remain ambiguous. If it is not accepted as a 
dvandva-samasa the word should become trisatl 
according to the grammatical rules and not trisatam. 

These chapters should not be rejected because they 
go against the principle that demons killed by Krsna attain 
liberation. (Aghasura's liberation is described in theTwelfth 
Chapter after he was killed by Lord Krsna.The Madhvites 
do not accept that demons Krsna kills attain liberation. 

This is one of their reasons for rejecting these three 
chapters.They do not reject them on the claim that they 
were interpolated.) That the demons killed by Krsna attain 
liberation is described in Srimad-Bhagavatam. 

Bhagavad-gita 16.20 states: 

asurim yonim apanna mudha janmani janmani 
mam aprapyaiva kaunteya tato yanty adhamarh gatim 

“Birth after birth, attaining the species of demoniac life, 

O son of Kunti, such deluded persons, not attaining Me, 
sink down to the most abominable type of existence.” 

This and other such verses state that demons go to 
the lower species not having attained Krsna. If they had 
attained Krsna, like the demons He killed, they would not 
go to the lower species. Thus it is said in Srimad- 
Bhagavatam (2.7.34,35): 

ye ca pralamba-khara-dardura-kesy-arista- 
mallebha-kamsa-yavanahkapi-paundrakadyah 
anye ca salva-kuja-balvafa-dantavakra- 
saptoksa-sambara-viduratha-rukmi-mukhyah 

ye va mrdhe samiti-salina affa-capa/i 
kamboja-matsya-kuru-srftjaya-kaikayadyah 
yasyanty adarsanam alarii bafa-partha-bhima- 
vyajahvayena harina nitayam tadiyam 

1 Vasante kapifijatan alabhat. According tothis VocIh' injunction, one should perform sacrilice in 
the spring season with kaptfljsla birds. The number is not indicated, but because it is in the plural 
case, three is accepted by the Purva mimamsakas. Otherwise the statement remains unclear 
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"All demonic persons like Pralamba, Dhenuka, Baka, KesT, 
Arista, Canura, Mustika, Kuvalayapida, Karhsa, Kala- 
Vavana, Narakasura and Paundraka, great marshals like 
$alva, Dvivida, Balvala, Dantavaktra, the seven bulls, 
Sambara, Viduratha, and Rukmi, as also great warriors 
from Kamboja, Matsya, Kuru, Smjaya and Kekaya, and 
other great heroes who would all fight vigorously carrying 
bows, either with Lord Hari directly or with Him under His 
names of Baladeva, Arjuna, BhTma, etc. will attain 
liberation being killed by the Lord ” 

The pastimes in the three chapters are also described 
in the Padma and Brahmanda Purana, therefore they 
cannot be rejected as if they are not mentioned in other 
scriptures. Also, the sites where these pastimes occured 
are still popularly known in Vmdavana.We have no reason 
to reject the liberation of Aghasura thinking that it is not 
possible for a demon to achieve a destination similar to 
the one attained by a devotee. Besides, pure devotees 
do not covet such liberation, as is known from hundreds 
of verses. For example, Bhag. 3.15.48: 

natyantikarh viganayanty api te prasadarh 
kintv anyad arpita-bhayarti bhruva unnayais te 
ye rtga tvad-anghri-sarana bhavatah kathayah 
kirtanya-tirtha-yasasah kusala rasa-jnah 

“Persons who are very expert and have knowledge of 
pure devotional service engage in hearing narrations of 
the auspicious activities and pastimes of the Lord, which 
are worth chanting and hearing. Such persons do not 
care even for Your mercy in the form of liberation, to say 
nothing of other less important benedictions like the 
happiness of the heavenly kingdom, which are destroyed 
just by a flick of your eyebrow” 

The six verses explaining that Putana attained the position 
of mother should not be rejected by those who are aware 
of the glory of such a post, thinking that such a destination 
is not possible for her. It should be known that she attained 
such a place due to the sad-ve$a, or the saintly dress of 
a gopl, as is clearfrom Bhag. 10.14.35: 

esam ghosa-nivasinam uta bhavan kim deva rateti nas 
ceto viiva-phala t phalarh tvad-aparam kutrapyayan muhyati 
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sad-vesad iva putanapi sa-kula tvam eva devapitS 
yad-dhamartha'Suhrt-priyatma-tanaya-pranadayastvat-krte 

“My mind becomes bewildered when I think what reward 
other than You- could be found anywhere. You are the 
embodiment of all benedictions. Even Putana and her 
family members, in exchange tor her disguising herself 
as a gopJ (female devotee), have attained you. So what 
will You give to these devotees of Vrndavana, whose 
homes, wealth, friends, dear relations, bodies, children 
and very lives and hearts are all dedicated to You?’ 

Here the real cause of Putana's liberation was her 
dressing as a gopJ, so only the position of gopi is being 
glorified. Vijayadhvaja Ttrtha’s attempt to reconcile the 
verses describing Putana's liberation with his 
understanding is unsatisfactory. 

One should not be bewildered just by reading the word 
gopJ, referring to the women whose breasts Lord Krena 
suckled during the one year period of the Brahma- 
vimohana-hla, and conclude that He could not have 
engaged in the rasa dance with the same gopis. The 
gopis whose breasts He suckled were of the same age 
as mother Yasoda, while those with whom He danced 
were His age. Thus there is no contradiction. In these 
chapters the glories of devotion, the devotees, and the 
Lord have been explained in an extraordinary manner, 
but these can be realized only by the special mercy of 
the Lord, hence these are very secret pastimes, as said 
by Sri Suka ( Bhag . 10.13.3): 

srnusvavahito rajann ap/' guhyam vadami te 
bruyuh snigdhasya sisyasya guravo guhyam api uta 

O king, kindly hear me with great attention. Although the 
activities of the Lord are confidential, I shall speak about 
them to you, for spi ritual masters explain to a submissive 
disciple even subject matters that are very confidential 
and difficult to understand. 

This is enough of an explanation. 

In Brhad Vaisnava Tosani, Sriia Sanatana Gosvami points 
out that the Tattva-vadT Vaisnavas, who consider liberation 
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the supreme goal ol life, are intolerant of these three chap¬ 
ters and the seven verses concerning Putana's destination, 
for they describe demons attaining liberation and Lord 
Krsna’s sucking the breasts of the elderly gopts. 

Sanatana GosvamT responds to the objection that Lord 
Krsna cannot perform Rasa-dla with the same gopls whose 
breasts He suckled when He expanded Himself into cow¬ 
herd boys during the Brahma-vimohana Ilia. Those gopls 
are on the same level as mother Yasoda and are not the 
same beloved young girlfriends with whom Krsna engaged 
in conjugal pastimes. 

As Jlva and Sanatana Gosvamis make no mention of 
Vallabhacarya in their explanations, it is clear they were not 
trying to refute him. Sanatana Gosvami does, however, men¬ 
tion the followers of Madhvacarya known asTattva-vadis. 
Considering this, the Pusti-marga acaryas should not be 
offended by JTva Gosvami’s conclusion nor attack him 
causticly as Giridhara Lai has done. 

In his essay, Giridhara Lai mentions Srlla Baladeva 
Vidyabhusana making it clear that Baladeva predated him. 
Thus he had the advantage of hearing the previous argu¬ 
ments and counter-arguments. His critique is in Sanskrit and 
a complete translation would be excessive and impractical, 
so what follows is the gist of his arguments that the 
Bhagavatam has only three hundred thirty-two chapters.The 
response follows each point. 


It is clear that these three chapters are interpolated 
because of two defects: former and latter statements 
do not match, and repetition—the same verse appears at 
the end of the Eleventh and Fourteenth Chapters: 


evam viharaih kaumaraih kaumaram jahatur vraje 
nilayanaih setu-bandhair markatotplavanadibhih 

In this way Krsna and Balarama passed their childhood, 
below age five, in the land of Vrndavana playing hide- 
and-seek, building play-bridges, jumping about like 
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monkeys, and engaging in many other such games with 
the cowherd boys. {Bhag. 10.11.59 and 10.14.61) 

The first verse of the fifteenth chapter reads: 

sn-suka uvaca 

tatas ca pauganda-vayah-sritau vraje 
babhuvatus tau pasu-pala sammatau 
gas carayantau sakhibhih samarh padair 
vrndavanam punyam aOva cakratuh 

Sukadeva Gosvami said: Thereafter when Krsna and 
Balarama reached the pauganda age (six years) while 
living in Vmdavana, the cowherd men gave Them 
permission to tend the cows. In this way tending the cows 
in the company of Their friends, the two boys made the 
land of Vrndavana most auspicious by marking it with 
Their lotus feet. 

Thus there is a proper continuity between the last verse of 
the Eleventh Chapter and the first verse of the Fifteenth, 
because the earlier verses speak of Krsna and Balarama 
passing the kaumara age (below five) and the later verses 
speak of Their entering the pauganda age (above five). The 
interim three chapters describe Their kaumara pastimes and 
therefore they do not fit after the above quoted final verse of 
the Eleventh Chapter. Thus the repetition of the same verse 
at the end of the Fourteenth Chapter shows that Sri Sukadeva 
Gosvami did not speak these three chapters. 

Vallabhacarya says they were added later to excite people 
by presenting such wonderous pastimes. Sri Sukadeva 
Gosvami, being a perfected sage cannot forget his earlier 
statement that Lord Krsna gave up the kaumara stage. Nor 
is it possible that he forgot to speak these three chapters 
and only after speaking verse 10.11.59 did he suddenly re¬ 
member to narrate them. 


Response 
_ _ 


Verse 10.11.59, evarh viharaih kaumaraih, is repeated at 
the end of Chapter Fourteen because of Sukadeva's ecstacy 
after telling the wonderful brahma-vimohana-lit&. Srila 
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Vyasadeva has declared the Srimad-Bhagavatam is the 
mature fruit of the tree of Vedic knowledge and it is full of 
rasa. In Anuccheda 29 of Tattva-Sandarbha, Srila JTva 
GosvamT describes how Sukadeva GosvamT gave up his at¬ 
tachment to impersonal Brahman after hearing the beauti¬ 
ful pastimes of the Supreme Personality of Godhead, sva- 
sukha-nibhrta-cetas tad vyudastanya-bhavo’py ajita-rucira- 
!ila krstasarastadJyam (Bhag. 12.13.68). He tasted the rasa 
of the Bhagavatam by reciting it, and was completely im¬ 
mersed in it as is stated in the Padma Purana, Uttarakhanda, 
Bhagavata-mahatmya (6.101), rasa-pravaha-samsthena 
snsukenerita katha: The Srfmad-Bhaga vat am was recited 
by Sri Suka, who was absorbed in the flow of rasa'.’ There 
are similar statements in the Bhagavatam (10.80.5): 

suta uvaca 

visnu-ratena sampfsto bhagavan badarayanih 
vasudeve bhagavati nimagna-hrdayo ‘bravit 

Thus questioned by King Pariksit, the powerful sage 
Sukadeva, son of Vyasa, replied, his heart fully absorbed in 
meditation on the Supreme Personality of Godhead, Vasudeva. 

According to the rules of rhetoric, although repetition of a 
word or verse is considered a defect in poetry, there are 
certain exceptions to the rule. The Sahitya-darpana (7.19), 
a standard work on rhetoric lists eleven exceptions: 

vihitasyanu vadyatve visade vismaye krudhi 
dainye ‘tha latanuprase ‘nukampayam prasadane 
arthantara-sahkramita-vacye harse ‘vadharane 

A repetition is not considered a defect in (1) restating the 
subject; (2) distress; (3) surprise; (4) anger; (5) dejection; 

(6) latanuprasa (a type of alliteration); (7) showing mercy; 

(8) pleasing someone; (9) arthantar-sankramita-vacya- 
dhvani ; a type of implied meaning; (10) happiness; and, 

(11) and confirming something. 

The pastimes described in Chapters Twelve, Thirteen, and 
Fourteen of the Tenth Canto are very wonderful and cer¬ 
tainly aroused deep ecstatic feelings in Sukadeva GosvamT 
causing him to lose external consciousness. 
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sn suta uvaca 

ittham sma prstah sa tu badarayanis 
tatsmaritananta-hrtakhitendriyah 
krcchrat punar labdha-bahir-drsih sanaih 
pratyaha tam bhagavatottamottama 

Suta Gosvami said: O Saunaka, greatest of saints and 
devotees, when Maharaja Pariksit inquired from Sukadeva 
Gosvami in this way, Sukadeva, immediately remembering 
subject matters about Krsna within the core of his heart, 
externally lost contact with his senses. Thereafter, with 
great difficulty, he revived his external sensory perception 
and began to speak to Maharaja Pariksit about Krsna 
(Bhag. 10.12.44). 

Commenting on this verse, Srila Jlva Gosvami writes that 
the word punah (again) indicates that he went into such a 
state time and again. Lai comments that the word krcchrat 
(with difficulty) means that they had to play musical instru¬ 
ments to bring Sukadeva back to external consciousness. 
Krcchrat kara-tala-dundubhi-sankhadi-vadya-yutastotradi- 
prayasat punah sanair tabdha bahir drsih drstih yena sah. 
Therefore, Sukadeva’s repetition of the verse falls within one 
of the exceptions listed above. Hence there is no defect. 

Other examples of verses being repeated in the 
Bhagavatam are in the Seventh Canto where Narada Muni 
instructs Yudhisthira Maharaja and repeats three verses twice 
(7.10.48-50 are repeated in 7.15.75-77). No commentator 
ever labeled these verses spurious because they are re¬ 
peated. Narada Muni here gives instructions on 
varnasrama— not on some wonderful esoteric pastimes of 
Krsna. Still he repeats these verses to give stress. Why 
then should it be considered spurious if Sri Suka repeats 
one verse, especially when speaking about one of Lord 
Krsna’s most wonderful pastimes which bewildered even Lord 
Brahma and caused Sukadeva to go into ecstasy? 

Moreover, the last verse of the Eleventh Chapter of the 
Tenth Canto is not found in some editions of the Bhagavatam. 
The Anvitartha Prakasa commentary states, ayam sloko na 
sarvatrika, "This verse in not found in all editions." That refutes 
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Lai altogether. Still, it these three chapters were interpo¬ 
lated then it is unlikely that the person who did it would make 
such obvious mistakes that they could be so easily detected. 
Instead of writing long essays to disprove these three chap¬ 
ters, it would have been more proper for them to reject the 
fifty-ninth verse of the Eleventh Chapter. But as stated ear¬ 
lier, the real reason the authenticity of these chapters is chal¬ 
lenged is that they go against their philosophy. 

Again, verses 8.9.28 and 8.10.1 have the same meaning 
although composed differently. They are only separated by 
one verse and yet no one considers 8.10.1 interpolated. The 
verse arthe hy avidyamane ’pi is spoken five 1 times in 
Bhagavatam —once by Lord Kapila in the Third Canto, twice 
by Narada Muni in the Fourth Canto, and twice by Krsna in 
the Eleventh Canto. This repetition is simply to give emphasis. 

Repetition also appears when the speaker tells about 
someone he has strong loving feelings for. In such cases 
the narrative is not handled in strict chronological order, be¬ 
cause the bhava, or the mood of the speaker, is what guides 
the narration. Thus the Tenth Canto is not meticulously chro¬ 
nological, nor is it necessarily without repetition. 


In the Third Canto, Uddhava does not mention these 
pastimes found in the disputed chapters during his 
meeting with Vidura.They are also not mentioned in Suta’s 
list of the Lord's activities in the Twelfth Canto, nor in Brahma's 
list in the Second Canto, nor are they in the list of pastimes 
imitated by the gopis when Lord Krsna disappeared from 
the rasa dance. 


Response 

_ dTVb _ 

One should not assume that these lists intend to include all 
of Krsna’s pastimes. It does not follow therefore, that since 
the lists given by Uddhava, SOta Gosvami, and Brahma do 
not include the pastimes from the disputed chapters, and 
that since the gopis did not imitate them, the chapters are 
interpolated. Suta Gosvamrs list, (e/?ag.l2.l2.27-40), is the 
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most exhaustive, as he gives a summary of the Tenth Canto. 
Still, it does not include all the pastimes described, such as: 

The Lord’s name-giving ceremony 
The Lord’s mercy on Kubja 
The killing of the washerman 

The story of the Syamantaka jewel and the marriage of 
JambavatT and Satyabhama 
The liberation of King Nrga 
The marriage with Laxmana by shooting the fish 
Krsna’s dealings with Sudama Vipra 
The Lord’s trip to Kuruksetrato meet the cowherd people 
L The kidnapping of Subhadra 
The Lord’s trip to Mithila 

The return of the six sons of Devaki from YamapurT 

The Lord’s visit to Maha-visnu with Arjuna 

Lord Balarama's pilgrimage tour 

The killing of Romaharsana Suta 

The release of Samba from the Kauravas 

Those who reject aghasura-moksa and brahma-mohana on 
the basis of their not being mentioned in any of the lists of 
Krsna’s pastimes must then also consider the above four¬ 
teen pastimes spurious for the same reason, otherwise, their 
argument is inconsistent. 

The gopis and Uddhava, being guided by their bhava 
(emotional state), and not by a sense of accuracy, recalled 
specific pastimes for their own satisfaction, so to expect a 
complete list from them is illogical. Except for Suta Gosvami, 
who was giving a summary of the whole Bhagavatam, no 
one was attempting to list Krsna’s pastimes in toto. Even so, 
Even Suta’s list was not all-inclusive, as already shown. 

m Srlnatha CakravartT writes in his commentary on 
Brfmad-Bhagavatam, called Caitanya-mata-Manjusa, 
that the liberation of the Vamala-arjuna trees is not 
mentioned in Suta’s Twelfth Canto list of the Lord's pastimes. 
Similarly, the killing of Aghasura and the bnahma-vimohana 
lila are not included in that list, as they are very confidential 
pastimes. This is a hasty statement born of zeal because 
Brahma does mention the yamala-arjuna-fita in verse 2.7.27. 
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Verse 10.26.7 states that the gopas related this pastime, 
and verse 10.30.23 mentions that the gopls imitated it. So 
even if not mentioned in the Twelfth Canto, it is mentioned 
elsewhere, but aghasura-lila is not mentioned anywhere; 
therefore, it is not part of Srimad-Bhagavatam. 

Response 


SrTnatha CakravartT was an associate of Lord Caitanya and 
the initiating guru of Kavi Karnapura. Regarding the omis¬ 
sion of the Yamal-arjuna-IIla from Suta Gosvamrs list, Lai 
says that SrTnatha CakravartT made a hasty statement "be¬ 
cause of zeal," and cites the Second and Tenth Cantos to 
refute him. But it is Lai who is hasty to criticize SrTnatha who 
only points out that the pastime is not included in the Twelfth 
Canto list. He does not claim that the pastime is not men¬ 
tioned elsewhere. 

Furthermore, in some editions of Srimad-Bhagavatam 
aghasura and brahma-vimohana Mas are mentioned in Suta 
GosvamT's list. Therein verse 12.12.23 contains the line, 
aghasurbadho dhatra vatsapalava-guhanam, which trans¬ 
lates as ‘The killing of Aghasura and Lord Brahma's hiding 
the cowherd boys." Commentaries on this edition include 
Krama-Sandarbha, Sarartha Varsini, Bhakta ManoranjanJ, 
Vaisnava Tosant, Bhagavat Candrika and so on. 


The bewilderment of Brahma goes against his own 
statement in the Second Canto (2.6.34): 

na bharati me ‘rt ga mrpopalaksyate 
na vai kvacin me manaso mrsa gatih 
na me hrsikani patanty asat-pathe 
yan me hrdautkanthya-vata dhrto harih 

“O Narada, because I have caught hold of the lotus feet 
of the Supreme Personality of Godhead, Hari, within my 
heart, with great zeal, whatever I say has never proven 
false; nor my mind ever makes false decisions; nor are 
my senses ever attracted to the illusory objects. 
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Since Brahma has realized knowledge about the Lord, it is 
ludicrous tor him to test Lord Krsna (as in brahma-vimohana 
fiia). Indeed Lord Brahma was already blessed by the Lord 
as stated below (2.9.37): 

etan matam samatistha paramena samadhina 
bhavan kalpa-vikalpesu na vimuhyati karhicit 

O Brahma, just remain fixed in this conclusion by fixed 
concentration of mind and you will not be disturbed in the 
various types of creations in different kalpas: 

Also, it cannot be said that this blessing was applicable only 
in the matter of creation, since that goes against verses 30- 
32 of the same chapter: 

yavat sakha sakhyur ivesa te krtah 
' praja-visarge vibhajami bho janam 

aviklavas te parikarmani sthito 
ma me samunnaddha-mado ‘ja maninah 

O my Lord, You have shaken hands with me just as a 
friend with a friend. I shall be occupied in Your service 
creating different types of living entities without any 
disturbance. I therefore pray that while engaged in this service 
I may not become overly proud considering myself as unborn. 

irf-bhagavan uvaca 

jfianam parama-guhyam me yad vijnana-samanvitam 
sa-rahasyam tad-ahgam ca grhana gaditam maya 

The Personality of Godhead said: Knowledge about Me, 
including its realization, is most confidential.Take it from 
Me, along with its secret meaning and its limbs as I 
describe it to you. 

yavan aharh yatha-bhavoyad-rupa-guna-karmakah 
tathaiva tattva-vijfianam astu te mad-anugrahat 

By My mercy let true knowledge about Me, as I am, about 
My existence, form, qualities, and activities become 
available to you. 

Proof that Lord Brahma has full understanding about Lord 
Krsna's supreme position is furnished by his own words 
{Bhag. 2.7.27): 
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tokena flva-haranam yad uluki-kayas 
trai-masikasya ca pada sakato 'pavrttah 
yad ringatantara-gatena divi-spfsor va 
unmulanam tv itaratharjunayor na bhavyam 

Krsna is the Supreme Lord, otherwise how was it possible 
for Him to kill a giant demon like Putana when He was 
just a baby? How could He kick over a cart with His leg 
when He was only three months old, or uproot a pair of 
arjuna trees, so high that they touched the sky, by merely 
crawling in between them? No one else but the Lord could 
do such miraculous activities. 

Thus Lord Brahma lacks the independence to test Lord Krsna. 

Response 

_rf£Qj _ 

Lord Brahma was blessed by Lord Krsna not to be bewil¬ 
dered by Maya. Moreover Brahma is in complete knowledge 
of Lord Krsna. So how can Brahma get bewildered? In Bhag. 
2.9.29-30 Lord Brahma asked a boon to remain free from 
pride while creating. From Bhag. 2.9.37 it is clear that the 
Lord’s blessing protected him from Maya only in the matter 
of creating and not while participating in the Lord's pas¬ 
times. Those with a thorough understanding of the science 
of transcendental knowledge know that the Lord has two 
Maya potencies, Maha-maya and Yoga-maya. Maha-maya 
causes bewilderment and ignorance and makes the living 
entity a nondevotee. 

Yoga-maya also makes one forget Krsna as the supreme 
master, replete with all opulences, but this is to facilitate the 
devotee’s participating in the Lord's pastimes. By the influ¬ 
ence of Yoga-maya, the devotee does not understand that 
Krsna is the supreme controller and that “I am His servant," 
because if devotees always think of Krsna as the Supreme 
Lord there could not be intimate pastimes of friendship and 
so forth. Only the majestic pastimes of master and servant 
would exist. An example of Yoga-maya is seen in Srimad- 
Bhagavatam 10.45,1: sri suka uvaca 

pitarav upalabdharthau viditvapuru$ottamah 
ma bhiid iti nijam mayam tatana jana mohinlm 






360 


Srf Tattva-Sandarbha 


Sukadeva GosvamT said: Understanding that His parents 
have become aware of His opulences, the Supreme 
Personality of Godhead thought that this should not be 
allowed to happen. Thus He spread His Yoga-maya, which 
bewilders His devotees. 

Vallabhacarya divided maya into three— vimukha-jana- 
mohinl, or that which bewilders the nondevotees, svajana- 
mohini, or that which bewilders the Lord’s devotees, and 
sva-mohini, or that which bewilders the Lord. In GaudTya 
Vaisnava terminology the first is designated as Maha-maya 
and the other two as Yoga-maya. The Vaisnava acaryas have 
accepted similar divisions of the Lord's maya. Thus it is not 
an inexplicable novelty that Brahma was bewildered by Yoga- 
maya so that he could enhance Lord Krsna’s pastimes in 
Vraja. • 

Giridhara Lai's commentary on Bhagavatam 2.9.36 fur¬ 
ther reveals his critical nature, on account of which he forgot 
his own explanation. While commenting on 2.9.28, he writes 
that Lord Brahma requested the Supreme Lord to bless him 
that in the work of creation he should not become bound by 
pride. In Bhag. 2.9.36, beginning with etat, the Lord grants 
Brahma’s request, telling him to be fixed in transcendental 
meditation on the philosophy spoken of in the preceeding 
four verses, the Catuh sloki Bhagavatam. The Lord says 
that if Brahma would always think in this way, he would not 
become possessed by lust, anger, and pride. Lai concludes 
“It must be understood therefore that if Brahma is overcome 
by fust, anger, and pride on occasion, it is from his forgetting 
this message.’' 

Lai says that the Lord’s blessing applies only to the act of 
creation. And interestingly, he even says that sometimes 
because of forgetting this knowledge, Lord Brahma may be 
captured by Maya, although this is the very objection he 
raised earlier—that Brahma is blessed by the Lord and can¬ 
not be caught by Maya. 

What to speak of Brahma, even mother Yasoda was be¬ 
wildered by yogamaya when Krsna showed her the whole 
universe within His mouth {BhSg. 10.8.42): 
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aham mamasau patirjasa me suto 
vrajesvarasyakhila-vitta-pa sail 
gopyas ca gopah saha-go-dhanas ca me 
yan-mayayettham ku-matih sa me gatih 

It is by the influence of the Supreme Lord’s Maya that I 
am wrongly thinking I am Yasoda, Nanda Maharaja is my 
husband, Krsna is my son, I am the wife of Nanda 
Maharaja, all his wealth of cows and calves are my 
possessions and all the cowherd men and their wives 
are my subjects. Actually, I also am eternally subordinate 
to the Supreme Lord. He is my ultimate shelter. 

Commenting on this verse, Lai accepts that the amount of 
bliss mother Yasoda experiences in thinking of Krsna as her 
son far surpasses that experienced by considering Him the 
Supreme Lord. Knowing this, Lord Krsna expanded His 
Vaisnavi-maya which constitutes His internal potency. And 
further (10.8.43): 

ittham vidita-tattvayam gopikayam sa isvarah 
vaisnavim vyatanon mayam putra-sneha-mayim vibhuh 

In this way when mother Yasoda, the gopi, understood 
the real truth, the Supreme Master, the Lord spread His 
Vaisnavi-maya on mother Yasoda, who was very 
affectionate towards Him. 

What’s more, even Lord Krsna was bewildered for a muhurta 
(48 minutes), while fighting &alva (Bhag. 10.77.23, 24,28): 

nisamya vipriyam krsno manusim prakrtim gatah 
vimanasko ghrnl snehad babhase prakrto yatha 

katham ramam asambhrantam jitvajeyarh surasuraih 
salvenalpiyasa nitah pita me baiavan vidhih 

tato muhurtam prakrtav upapiutah 
sva-bodha aste sva jananusahgatah 
mahanubhavas tad abudhyad asunm 
mayam sa safva-prasrtam mayoditam 

When He heard this disturbing news, Lord Krsna, who 
was playing the role of a mortal man, showed sorrow 
and compassion. Out of love for His parents He spoke 
the following words like an ordinary conditioned soul, 
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Balarama is ever vigilant, and no demigod or demon can 
defeat Him. So how could this insignificant Salva defeat 
Him and abduct My father? Indeed, fate is all powerful. 

By nature Lord.Kr$na is full in knowledge, and He has 
unlimited powers of perception. Yet for a muhurta, out of 
great affection for His loved ones. He remained absorbed 
in the mood of an ordinary human being. He soon recalled, 
however, that this was all a demoniac illuson engineered 
by Maya Danava and employed by Salva. 

But the ultimate answer to this question is given by Sri 
Sukadeva in verse 10.77.32: 

yat-pada-sevorjitayatma vidyaya 
hinvanty anadyatma-viparyaya-graham 
labhanta atmiyam anantam aisvaram 
kuto nu mohah paramasya sad-gateh 

By virtue of self-realization fortified by service rendered 
to His feet, devotees of the Lord dispel the bodily concept 
of life, which has bewildered souls without beginning. Thus 
they attain eternal glory in His personal association. How 
then, can that Supreme Truth, the destination of all 
genuine saints, be subject to illusion? 

Sukadeva's question is rhetorical. It means the Lord can never 
be bewildered by illusion, but for His pastimes He agrees to 
become the subject of His own yogamaya potency. One is 
further advised to consider Lord Brahma’s statement in 2.7.42: 

yesam sa esa bhagavan dayayed anantah 
sa rvatmanasrita-pado yadi nirvyafikam 
te dustaram atitaranti ca deva-mayarh 
naisam mamaham iti cf/ii/i sva-srgafa ■ bhaksye 

But anyone who is specifically favored by the Supreme 
Lord, the Personality of Godhead, due to unalloyed 
surrender unto the service of the Lord, can overcome 
the insurmountable ocean of illusion and can understand 
the Lord, but those who are attached to the body, which 
is meant to be eaten at the end by dogs and jackals, 
cannot do so. 

Whether Brahma’s bewilderment was because of his forget¬ 
fulness of the Lord or by the independent will of the Lord, it 
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is not against the narrations and principles established in 
the Snmad-Bhagavatam. Further, because this pastime is 
related in the Padma Purana, which is accepted by Lai, as 
he quotes the Padma Purana in this regard, it cannot be 
against the conclusions of the scriptures. 

As stated earlier, when the Lord wants to enjoy His hu¬ 
manlike pastimes, He takes help from yogamaya. Other¬ 
wise He cannot engage in pastimes like stealing butter, feel¬ 
ing hungry, and so on, because He owns everything and 
hunger cannot touch Him. On the words atma-maya (Bhag. 

10.3.46), the son of Vallabhacarya, Sn Vitthalnatha, comments: 

Just as the illusory energy, Maya, the cause of material 
bondage, makes one forget one’s real nature and causes 
attachment to the materia! world, in the same way this 
atma-maya makes a devotee forget his nature (as servant 
of the Lord) and causes attachment to the Lord (in a 
particular relationship). Because of the common attribute 
of making the jiva forget his identity, the atma-maya is 
also called maya. 

Vallabhacarya also says that maya is of three types— 
svamohinJ, which bewilders Krsna; svajanamohini, which 
bewilders the devotees; and vimukhajanamohint, which be¬ 
wilders the nondevotees. In the Gaudfya-sampradaya, 
svamohinJ and svajanamohini corresponds to Yoga-maya, 
which is the Lord's internal potency, and vimukhajanamohinl 
is Maha-maya, the external potency of the Lord. If Lord 
Brahma is bewildered by the internal potency of Lord Krsna 
that is not out of the ordinary; it is consistent with so many 
other pastimes in the Snmad-Bhagavatam. 

This also clears up the objection that the Lord did not 
keep His promise to Lord Brahma, for His promise was in 
reference to Maya and not to Yoga-maya. Moreover, the Lord 
is independent and supremely powerful. Mundane consid¬ 
erations of morality, ethics and so forth cannot be projected 
on Him. God is transcendental to all such considerations. 
Hence, even if He did not keep a promise made to Lord 
Brahma, there is no blemish in His divine character. Rather, 
it becomes yet another facet of His wonderful pastimes. In 
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this particular case, however, Lai is proven wrong because 
the Lord did keep His promise to Lord Brahma. Lai has un¬ 
fortunately confused the Maya sakf/with the yogamaya sakti 
of the Lord. 

■ You (JTva Gosvami) are jumping over your own 
[ acaryas and thus you are a rebel, acarya-drohl be¬ 
cause Sri Madhvacarya, your own sampradaya acarya, did 
not accept those chapters nor did Sr! Vijayadhvaja. 

Response 

__ 

Madhvacarya neither commented on these chapters nor said 
they were interpolated. If his not commenting on the three 
disputed chapters is the test of interpolation, then chapters eleven 
and fifteen, and many others throughout the Bhagavatam 
should be considered spurious because Madhvacarya did 
not comment on them either. Vijayadhvaja, an acarya in the 
same sampradaya, without explanation also did not com¬ 
ment on these chapters and never said they were spurious. 

Giridhara Lai counts Madhvacarya and Vijayadhvaja 
among those who regard these chapters spurious. 
Madhvacarya's Bhagavatam comments are brief and on se¬ 
lect verses, thus his neglecting to comment on these chap¬ 
ters does not substantiate Lai’s thesis. In the case of 
Vijayadhvaja, scholars question the edition of Bhagavatam 
he commented on. In some places it shows extra verses, 
nay, extra chapters, and in other places many verses are 
missing. Even Madhvites have doubts about the edition he 
used. For example, the publisher of Bhagavata tatparya of 
Sri Madhvacarya has written: 

Although previously the original reading according to 
Vijayadhvaja was published, which is available, that is 
neither according to Vijayadhvaja nor according to Bhasya 
(Bhagavata tatparya ot Madhvacarya). Vijayadhvaja’s 
reading is strewn with defects. In certain places it appears 
as if someone who did not have good knowledge of the 
original has interpolated it and thus it appears doubtful, 
not very fine, and in places even contradictory to 
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Bhagavata tatparya .,.. At present the correct reading of 
Vijayadhvaja needs to be examined. . .. (Sarva Mula 
Grantha Volume III, Udupi, 1980.) 

Thus writes Govindacarya, a scholarly and staunch follower 
of Sri Madhvacarya. Lai would not have had better access 
to Madhva-sampradaya's manuscripts than this author. 

Sri Madhvacarya and Vijayadhvaja do not explicitly de¬ 
clare these chapters interpolated, but from the statement of 
Srita Sanatana Gosvamf it is clear they avoided them. The 
reason, however, is not because they considered them in¬ 
terpolated but because the chapters go against their philo¬ 
sophical conclusions. Madhvacarya and his followers do not 
accept that demons killed by Krsna can attain liberation.The 
following verses make it clear, however, that this Is not the 
verdict of 6rimad-Bhagavatam. 

sa nityadodvigna-dhiya tam tevaram 
pibann adan va vicaran svapanchvasan 
dadarsa cakrayudbam agrato yatas 
tad eva ruparh duravapam apa 

Karhsa was always disturbed by the thought that the 
Supreme Lord would kill him. Therefore when drinking, 
eating, moving about, sleeping or simply breathing, the 
King always saw the Lord before him with the disc weapon 
in His hand. Thus Karhsa achieved the rare boon of 
attaining a form like the Lord’s. ( Bhag . 10.44.39) 

tathaiva canye nara-loka-vira 
ya ahave krsna-mukharavindam 
netraih pibanto nayanabhiramam 
parthastra-putah padam apurasya 

Certainly other fighters on the Battlefield of Kuruksetra 
were purified by the onslaught of Arjuna’s arrows, and 
while seeing the lotuslike face of Krsna so pleasing to the 
eyes, they achieved the abode of the Lord. (Bhag. 3.2.20) 

ye va mrdhe samiti-salina atta-capah 
kamboja-matsya-kuru-srnjaya-kaikayadyah 
yasyanty adarsanam alam bala-partha-bhJma- 
vyajahvayena harina nilayarh tadiyam 
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All demonic persons like Pralamba, Dhenuka, Baka, KesI, 
Arista, Canura, Mustika, Kuvalayaplda, Karfisa, Kala- 
Yavana, Narakasura and Paundraka, great marshals like 
Salva, Dvivida, Balvala, Dantavaktra, the seven bulls, 
Sambara, Viduratha, and Rukmi, as also great warriors 
from Kamboja, Matsya, Kuru, Srfijaya and Kekaya, and 
other great heroes who would all fight vigorously carrying 
bows, either with Lord Hari directly or with Him under His 
names of Baladeva, Arjuna, Bhima, etc. will attain 
liberation being killed by the Lord. ( Bhag. 2.7.34) 

On the strength of these verses one may safely conclude 
that claims that demons killed by Krena do not attain libera¬ 
tion, or that Putana could not attain the status of the Lord’s 
mother and so forth, are not grounds for rejecting the said 
chapters as interpolated. Further, although Srila Jiva 
Gosvami comes in the Madhva-sampradaya, as a follower 
of Mahaprabhu Sri Caitanya, he belongs to an offshoot of 
Madhva's line. Naturally there are some philosophical differ¬ 
ences as evidenced by the dvaitavada of Madhvacarya and 
the acintya-bhedabheda-vada of Sriman Mahaprabhu. 
Hence, to accuse Srila Jlva Gosvami of being a rebel and 
envious of previous acaryas like Srila Madhvacarya is un¬ 
founded. This is evident from Anuccheda 28 of Tattva- 
Sandarbha where Sri Jlva refers to Srila Madhvacarya as 
the prolific preacher of Vaisnava philosophy, the chief among 
the knowers of the Vedas. Srila Jlva Gosvami cites 
Madhvacarya, but he does not promise to accept Madhva's 
philosophy in all respects. In a case of contention, Jlva 
Gosvaml’s ultimate fidelity lies with Caitanya Mahaprabhu 
and not with Madhvacarya. 

H You (Jlva Gosvami) have said that these three chap¬ 
ters are popular. We ask then whether they are popu¬ 
lar among fools, scholars, or both? If they are accepted by 
fools, then certainly that does not prove their authenticity. If 
you say it does, then the bodily conception of life should 
also be accepted. Were they accepted by all scholars there 
would be no dispute. This automatically negates the third 
possibility. These chapters cannot be accepted simply because 
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of popularity, as reasoned by you. Even hundreds of blind 
men cannot see an object. 

Response 


Here Lai says that if fools accept these chapters and write 
commentaries on them that does not prove their authentic¬ 
ity. He is clearly implying that all who accept these chapters 
are fools and those who do not accept are scholars. Who 
but a fool will accept such definitions? Certainly these chap¬ 
ters are popular among scholars, and Srila Jiva Gosvami 
named but a few of them. To raise this question is in poor 
taste, for no one cites fools to support his case. This simple 
fact Lai does not understand, and so he asks, “Are these 
chapters popular with fools or scholars?" 

Among Vedic scholars, especially those who study 
Bhagavatam, it is accepted that the real test of scholarship 
is in understanding and commenting on the Srlmad- 
Bhagavatam—vidyavatam bhagavatepariksa. Persons who 
comment on &nmad-Bhagavatam, therefore, cannot be com¬ 
pared to the fools mired in the bodily conception of life. For 
example, Bopadeva is said to have studied Bhagavatam 
twenty times from his teachers before attempting to write 
his commentary 

Lai suggests that if hundreds of fools claim the disputed 
chapters bona fide, that does not make them so; but by the 
same token, if hundreds of fools say these chapters are in¬ 
terpolated, that does not make them so either. This reason¬ 
ing cannot apply to the stalwart scholars who have commented 
on Bhagavatam. If Lai insists that it does apply, then he should 
first have proven his immunity from this blindness. Calling 
Bhagavatam commentators fools is not a scholarly trait. 


Moreover Vyasa Bhatta, the son of Sri Ramanuja’s 

_ disciple, rejected these chapters in his Suka paksiyam 

commentary on Bhmad-Bhagavatam. Following in his footsteps, 
SrT Virarag h a vac a rya must have considered them spurious, al¬ 
though he commented on them because of their popularity. 
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Response 

__ 

Here, by citing the examples of Vyasa Bhatta and 
VTraraghavacarya, Lai cites popularity as an argument to 
refute Srila JTva GosvamT's acceptance of the three chap¬ 
ters. Earlier Lai tried to refute Srila JTva GosvamT’s argument 
of accepting them based on popularity Thus Lai contradicts 
himself by arguing for their popularity to support his view. 
The interesting thing is that VTraraghavacarya says, 

ita arabhya adhyaya- tray aril prak$iptam, iti vyasacaryair 
upeiksitam tathapi prayaso vyavahriyamanatvat kaiscid 
vyakhyatatvacca vyakhyayate. 

Vyasa Bhatta has not commented on them considering 
them spurious, but because these chapters are in vogue 
and have thus been commented on by some, I am also 
commenting on them.” (Bhagavat Candrika 10.12.1) 

VTraraghava comments on these chapters because they are 
popular but Lai cites VTraraghava to attempt to prove the 
chapters spurious. VTraraghava makes no explicit mention 
that he considers the three chapters spurious. One may say 
that explicit mention is not necessary as the above quote 
clearly shows implicit agreement with Vyasa Bhatta.The fact, 
however, is that in 12.12.28 VTraraghava accepts part of the 
verse that mentions these litas quoted earlier and he com¬ 
ments: Nispeso vadhah aghasurasya susartthara. . .. 
‘Nispesa means slaying. Krsna killed the demon Aghasura.’ 
This indicates that he did not consider the three chapters inter¬ 
polated, rather he just mentioned that Vyasa Bhatta consid¬ 
ered them interpolated. 

According to Padma Purana, the propagators of the 
Vaisnava sampradayas in the line of LaksmTdevT and 
Lord Brahma are Ramanuja and Madhvacarya. They con¬ 
sider these chapters spurious. If you do not accept the opin¬ 
ion of 6ri Madhvacarya, then your sampradaya becomes a 
mere cult. 
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Response 

_$Qjb _ 

In fact it is Lai and his acaryas who reject the opinion of the 
Sri and Madhva-sampradaya acaryas who have all com¬ 
mented on the six verses beginning withl 0.6.35. Still, 
Vallabha and his followers insist these verses are spurious. 

In his commentary on 10.6.35 Lai writes: 

a fra yadyapi ‘dahyamanasya dehasya ’ ity asya slokasya 
‘kata-dhumasya’ity anenasahgateh spastattvat tan madhye 
satslokah praksipta ityahuh sri-mad-acaryas tathapi sarva- 
pus takes u da rs an at te’pi vyakhyayante. 

Here, although the verse beginning from dahya manasya 
dehasya (10.6.35) goes along with the one beginning 
katadhumasya (10.6.41) and the six verses in between 
are interpolated according to 3ri Vallabhacarya, yet they 
are seen in all books and thus I comment on them. 

In his opinion the verses are so popular that he is forced to 
comment on them. Here he specifically says that these verses 
are found in all editions—sarva-pusfakesu. Of the two 
acaryas, Ramanuja and Madhvacarya, Sri Ramanuja did not 
write a commentary on Bhagavatam, and, as stated earlier, 
Madhvacarya did not directly say that these three chapters 
were interpolated. He simply did not write any commentary 
on them. And some followers of Ramanuja, like Sudarsana 
Suri and Viraraghava have commented on these chapters. 

No further comment is needed on this. In fact, although 
Vallabhacarya and his followers consider the three chapters 
spurious, many commentators in their line, including 
Vallabhacarya and Giridhara Lai, h^ve commented on them, 
giving the excuse that they are popular among scholars and 
the masses. Yet Lai posed a question whether these chap¬ 
ters are popular among scholars or fools to attack SrJIa JIva 
GosvamT. Even if they are popular among the masses, if the 
chapters are in fact interpolated, further commentary will 
only further mislead others. The conclusion is that these 
commentators were not themselves convinced that the said 
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chapters are interpolated. They were unable to reconcile 
them, thus they propagated the interpolation theory. 



You (Jiva Gosvaml) quoted verse 3.15.23, to prove 
that the word aghabhit indicates killing of Aghasura. 
Here the suitable meaning is “the dispeller of sins" and that 
fits in the context. In Srimad-Bhagavatam the usage of the 
word agha means sin. (Lai quotes many verses to support 
this, two of which are 6.2.8 and 6.2.11: 


etenaiva hy aghono ‘sya krtam syad agha-niskrtam 
yada narayanayeti jagada catur aksaram 

The Visnudutas continued: Even previously, while eating 
and at other times, this Ajamila would call his son, saying, 
“My dear Narayana, please come here." Although calling 
the name of his son, he nevertheless uttered the four 
syllables na-ra-ya*na. Simply by chanting the name of 
Narayana in this way, he sufficiently atoned for the sinful 
reactions of millions of lives. 


na niskiiair uditair brahma-vadibhi 
tatha visuddhyaty agha-van vratadibhih 
yatha harer nama-padair udahrtais 
tad uttama-sloka-gunopalambhakam 


By following the Vedic ritualistic ceremonies or undergoing 
atonement, sinful men do not become as purified as by 
chanting once the holy name of Lord Hari. Although 
ritualistic atonement may free one from sinful reactions, 
it does not awaken devotional service, unlike the chanting 
of the Lord's names, which reminds one of the Lord’s 
fame, qualities, attributes, pastimes and paraphernalia. 

Response 


There is no truth in the statement that the word aghabhit 
means only "dispeller of sin" and not "the killer of Aghasura." 
It can even have both meanings simultaneously as Aghasura 
is the personification of sin. Vallabhacarya accepts that the 
demons killed by Krsna represent various lower human 
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qualities. Since Bhagavatam is a kavya, a poetical composi¬ 
tion, it uses indirect methods to convey instruction. This was 
explained in Anuccheda 26 of Tattva-Sandarbha. 

Generally, proper nouns used in Srimad-Bhagavatam also 
have meanings related to their qualities. For instance, Bhfsma 
also means 'ferocious in fighting"; and Arjuna "one with pure 
character." So no Vedic injunction prohibits aghabhit as be¬ 
ing taken as a name of Krsna—the killer of Aghasura. 
Vallabhacarya and other commentators, including Lai, often 
give such double meanings to Krsna’s names. For example 
Srf Vallabhacarya considers Putana the personification of 
ignorance. He writes, avidya-putananasta-putana, "igno¬ 
rance was killed" { Subodhini 10.6.13); and nava visesanani 
prakrta-gunanam sarvesam samavayarthani, avidya hi 
navadha bhisika, ‘The nine adjectives in this verse describ¬ 
ing Putana represent all material qualities collectively. Igno¬ 
rance causes fear in nine ways" ( Subodhini 10.6.16). 

That the demons were personifications of lower qualities 
is also substantiated in Sri Krsnopanisad (14,15) 
dvesascanura-mallo’yarh matsaro mustiko jayah. . .. 
aghasuro maha vyadhih kalih kamsah sa bhupatih: ‘The 
wrestler Canura is the personification of hatred and Mustika 
is the personification of envy. Aghasura is the personifica¬ 
tion of disease resulting from sin, and King Kamsa is Kali." 
Therefore, the meaning Sri Jiva has given to aghabhit— the 
killer of Aghasura—is not improper. 

6ridhara SvamT has explained the term matarah — 
mothers, in verse 10.6.36. He says the plural form is 
used to remind one of the pastime of Brahma's stealing the 
calves— vatsa-harana-fiia. During this pastime Lord Krsna 
expanded Himself to become the sons of the gopis and thus 
He treated them as His mothers. This makes it improper for 
Him to perform tasa-tita with the gopis as it is improper to 
dance with one's mother. This proves these six verses are 
spurious. 
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Response 


Srldhara SvamVs explanation is proper but Lai’s conclusion 
is wrong. The Bhagavatam doesn't state that the gopis Krsna 
related to as mother during the Brahma-vimohana ftla were 
the same ones He danced with in the rasa-kla. According to 
the principles set forth in nasa-sastra this would be consid¬ 
ered rasabhasa and be frowned upon by knowers of rasa. 
Since Krsna is the supreme taster of rasa, it is foolish to 
think He would perform such an act. Obviously, He performed 
the rasa-flla with gopis other than the ones He treated as 
mother. 

The Snmad-Bhagavatam is the mature fruit of the Vedic 
tree of knowledge and is called the amala-purana, the spot¬ 
less scripture and thus cannot contain rasabhasa. Lai’s criti¬ 
cism is unfounded and reveals he is not knowledgeable in 
the science of rasa. 


Srldhara Svami explained these chapters out of cus¬ 
tom, and in the same spirit he took the term vya/a- 
raksasat as Aghasura (10.31.3). Actually it refers to the Kaliya 
serpent and demons like Trnavarta. In the beginning of the 
Tenth Canto he claims there are ninety chapters in it, but 
this is also done only out of custom. He indicates this in his 
invocation to the First Canto, sampradayanurodhena, 
paurvaparyanusaratah — "keeping strict adherence to the 
sampradaya and maintaining harmony between the earlier 
and later parts of the book.'Thus he commented on all ninety 
chapters. Sampradaya refers to Bopadeva and others who 
accepted ninety chapters. By paurvaparavirodhena, or rec¬ 
onciling the earlier and later statements, he means that there 
are 332 chapters. 


Response 


The logic given in this argument is childish. How does a 
critic know that Srldhara Svami explained these chapters 
out of custom when Srldhara Svami himself never declared 
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them spurious? In his commentary on Bhagavatam, Sridhara 
Svami mentions the verses he considered interpolated. One 
such example is 1.15.8, Then why would he be so unchar¬ 
acteristically enigmatic about these three chapters in the 
Tenth Canto, which is in the very heart of the Bhagavatam ? 

In his invocation to the Tenth Canto he mentions twice 
that there are 90 chapters therein and does not say a word 
about interpolation. Still Lai dares to misinterpret his 
invocatory statements sampradayanurodhena, paurva- 
paryanusaratah. The direct meaning is “I (Sridhara Svami) 
will give the meaning (explain the significance) as I have 
studied in my guru parampara and there will be no contra¬ 
dictions in the earlier and later sections.” 

These are the natural qualities of a good commentary. 
Lai’s theory that Sridhara Svami acted only to conform with 
custom yet factually disagreed with his own statements is 
completely beyond our understanding. If that is the case 
then Sridhara Svami is following sampradaya in name only. 
Even so, why does he bother to explain the word matarah, 
in verse 10.6.36, as related with brahma-vimohana Ilia if he 
does not believe in it? Rather it goes against his promise 
that his explanation will have no internal contradictions. 

Moreover, even if he has explained these chapters only 
out of custom while lacking conviction, then we must believe 
that the custom of accepting these chapters was quite promi¬ 
nent. This custom must be among scholars because Sridhara 
Svami could not ignore it, This then lends support to the fact 
that these chapters are part of Srimad-Bhagavatam. 
Sridhara Svami never explicitly mentions that these chap¬ 
ters are interpolated. 

Thus we conclude that Sridhara Svami has no objection 
to these chapters and accordingly he translates the word 
vyala raksasa in verse 10.31.3 as Aghasura. Similarly, in 
commenting on the word mahasanaih in verse 10.2.1 he 
mentions that many have translated it as Aghasura. 
Vallabhacarya in his commentary SubodhinJ, accepts that 
mahasana Could mean either a glutton or Aghasura. All 
these facts lead to one conclusion, that none of the 335 
chapter of Brimad-Bhagavatam are interpolations. 
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Q At this point Lai tries to refute Srila Jlva Gosvamfs 
explanation of the phrase dvatrimsat trisatam, which 
is used by Sridhara Svaml in one of his invocatory verses. 
Since Lai's explanation is all based on intricate grammatical 
rules, and only one who has studied Panini grammar can 
understand it, I bypass it in favor of stating his conclusion, 
which is that the Bhagavatam has 332 chapters. He says 
the number is usually stated for the readers' easy under¬ 
standing and that Srlla JTva GosvamFs explanation is very 
difficult and defeats the very purpose of giving the number. 
Hence the direct meaning, 332, is more logical. Thus, Lai 
proposes that Sridhara Svaml considers these chapters spu¬ 
rious, and beyond that, owing to various defects in them, 
declares the said chapters interpolated. 

■ Response 
_^_ 

Here again, Lai has misunderstood and failed to present 
convincing arguments to reject these chapters. Srila Jiva 
Gosvaml has grammatically explained the meaning of the 
phrase dvatrimsat trisatam as 335. Since the refutation of 
Lai’s objection to this section is beyond the scope of those 
who have not studied Panini Sanskrit Grammar, we wilt not 
go into it. Srlla Jlva Gosvaml is not the only one who takes 
the phrase to mean 335. 

Around 1870 VarhSidhara wrote an explanation of the 
commentary of Sridhara Svaml called Bhavartha-dipika- 
prakasa. Not much is known about his lineage, but he was 
definitely a Vaisnava. He quoted copiously from the work of 
Jlva Gosvaml andVisvanathaCakravartTTTiakura. He agrees 
that the above phrase means 335, dva-trimsat ca satani ceti 
tripada-dvandvah .... tena panca-trimsad-adhika -sa ta-traya - 
sahkhyakah sakha ity arthah. Indeed he wrote a separate 
explanation of this, which he mentioned in his commentary 
on Sridhara Svaml. Unfortunately that book is lost. 

Lai's statement that the number of chapters is mentioned 
for the easy understanding of the reader is indeed correct. He 
argues that it is improper to give a complicated grammatical 
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explanation to prove the phrase means 335. This would have 
been a good argument had the verse in question (invoca¬ 
tion verse six) been composed by SrTdhara SvamI, however, 
it is cited from the Padma Parana , Uttarakhanda 198.51. 
San at Kumara, who is one of the greatest jnants, spoke this 
verse to Narada Muni, who is no fool. One can expect indi¬ 
rect statements from the Kumaras. Lord Krsna relishes when 
the sages speak indirectly ( BhagA 1.21.35): 

veda brahmatma visayas tri-kanda visaya ime 
paroksa-vada rsayah paroksam mama ca priyam 

The Vedas, divided into three divisions, ultimately reveal 
the living entity as pure spirit soul. The Vedic seers and 
mantras, however, deal in esoteric terms, and I also am 
pleased by such indirect confidential descriptions. 

Indirect statements are not to be accepted as they appear, 
but need interpretation. An example of this are the verses : 

yayaharad bhuvo bharam tam tanum vijahavajah 
kantakam kantakeneva dvayam capfeituh samam 

The supreme unborn, Lord Sri Krsna, caused the 
members of the Yadu dynasty to relinquish their bodies, 
through whom He relieved the burden of the world. This 
action was like picking out a thorn with a thorn and then 
throwing them both away, not seeing any difference 
between the two. ( Bhag . 1.15.34) 

yatha matsyadi rupani dhatte jahyad yatha natah 
bhu-bharah ksapito yena jahau tac ca kaievaram 

The Supreme Lord relinquished the body which He 
manifested to diminish the burden of the earth. Just like 
a magician, He relinquishes one body to accept different 
ones, like the fish incarnation and others. (Bhag. 1.15.35) 

Here every commentator has interpreted the words vijahav 
tanum (gave up the body) and jahau kaievaram (gave up his 
body) as giving up the bhava, or mood, and not the body 
itself, because the Lord’s giving up His body does not make 
sense and goes against the philosophy of the Bhagavatam. 
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For similar reasons Srila JTva Gosvaml has interpreted 
the phrase from Sridhara SvamTs invocation, which only 
seems to mean 332, because actually there are 335 chap¬ 
ters. Also it is against the rules of Sanskrit grammar to trans¬ 
late dvatrimsat trisatam as 332. 

Moreover, in the beginning of the Tenth Canto, Sridhara 
Sveirm writes that the BhSgavatam has ninety chapters glo¬ 
rifying Lord Krsna in the Tenth Canto, krtS navatiradhyaya 
dasame krsna-kirttaye. ( Bhavartha-dtpika 10.1.1). After this 
he gives the break down of the ninety chapters, evam 
navatiradhyaya dasame visadarthakah, “In this way the 
ninety chapters in the Tenth Canto contain detailed descrip¬ 
tions.” Although Sridhara SvamT has twice stated that the 
Tenth Canto has ninety chapters, Lai insists that he means 
eighty-seven, yet he accuses Srlla JIva Gosvaml of going 
against the previous acaryas. 


JTva Gosvaml has said: “Since the attainment of lib- 

_eration by demons Krsna killed does not conflict with 

Vaisnava principles, why not accept these three chapters." 
This statement contradicts VijayadhvajaTIrtha of the Madhva- 
sampradaya who explains that Putana went to hell. He takes 
the word jananigati (destination of a mother) to mean the 
place attained by sinners. Thus Madhvites, who are your 
predecessors, do not accept that demons killed by Krsna 
attain liberation. 

The line sad-vesad-iva putana (Bhag. 10.14.35—which 
states that Putana attained liberation by appearing in the 
dress of a devotee, meaning gopt) is from the interpolared 
chapters and thus cannot be accepted as authoritative. 


Response 


This objection is automatically answered by the response 
given to “E". When Lai himself writes that demons killed by 
Krsna get liberation, there is no sense in citing Vijayadhvaja’s 
opinion on the matter. How can he expect to argue both 
sides of the issue? 
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Verse 10.14.35 may be from the disputed three chapters, 
but there are many other verses which state that demons 
killed by Krsna attain liberation (Bhag. 10.2.23): 

aho baklyam stana-kala-kutam jighamsayapayayadapyasadhvi 
iebhe gaffm dhatrudtam tato'nyarn karii va dayalurti saranam vrajema 

The sinful Putana smeared deadly poison on her breasts 
and offered them to Krsna with the intention of killing 
Him. Even to her the Lord gave the post of nurse. Then 
who else is more merciful than Him whose shelter we 
can take? 

Commenting on this verse Lai himself accepts that Putana 
attained liberation. Dhatrya yasodaya ucitarh tad dhama- 
prapti-rupam gatim Iebhe prapatavatL Evam aparadhavatya 
apiyo muktim dattavan."Dhatrya , or nurse, means ’ofYasoda’ 
who attained the abode of the Lord. The Lord who gave 
liberation even to she who was an offender.” 

E Vallabhacarya has accepted that the demons in these 
instances attained liberation though not the same 
destination of the devotees, You agree with this so you can¬ 
not blame our acarya. 


Response 


We have no objection to this. Srila Jiva GosvamT never blames 
Vallabhacarya anywhere in his discussion on the number of 
chapters in Bhagavatam. 


You argue that since the killing of Aghasura and the 

_bewilderment of Lord Brahma are both mentioned in 

the Padma and other Puranas, this authenticates the ap¬ 
pearance of these alas in the Bhagavatam. But since the 
Padma Purana mentions these lilas without giving details 
and makes no mention that they appear in $rimad- 
Bhagavatam, this fails to offer any substantial support to 
your case. 
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Response 

_ttnb _ 

The fact that these lilas are mentioned in other Puranas 
serves to prove that they did occur and are not a concoc¬ 
tion. Thus there is every possibility of them appearing in 
Srimad-Bhagavatam, which Vyasadeva wrote specifically to 
narrate the pastimes of Lord Krsna. Verses 1.5.36, 1.5.39, 
1.7.7, 1.7.10 and 1.7.12 clearly establish that Bhagavatam 
was mainly compiled to narrate the pastimes of Lord Krsna, 
the Supreme Personality of Godhead. In fact these verses 
confirm that lilas barely referred to in the Padma and other 
Puranas, are elaborately described in the Bhagavatam . And 
because these pastimes are found in other sattvika Puranas 
their philosophical conclusions have to be accepted. Other¬ 
wise Lai and others have to explain why these lilas are de¬ 
scribed in other sattvika Puranas. 

It is not proper to reason that these lilas are included 
in the Bhagavatam just because they are wonderful. 
If this is the standard, then the wonderful lilas from Hari 
Vamsa, Visnu and Brahma-vaivarta Puranas should also be 
included. 

Response 

_riOb_ 

This is Vallabhacarya's argument. He proposed that since 
these lil&s are wonderful, some scholar included them in 
Srimad-Bhagavatam to woo the readers, yet offered no proof. 
Thus Lai has made the error of building his case with un¬ 
substantiated evidence. Furthermore, SrTIa Jiva GosvamT 
never argued that these pastimes were included owing to 
being wonderful. 

Q The fact that the places associated with these lilas 
are found in Vmddvana does not prove the lilas are a 
legitimate part of Srimad-Bhagavatam. If so, then other lilas 
related with places such as Radha-kunda, Lukaluka 
Kandara, and so on, should also be included. 
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Response 

_ && _ 

6rila Jiva Gosvami used this reason to support his logic as 
explained in the response to item “O." He is not exclusively 
using this logic to support his case. It is not that because 
places associated with these lllas are found in Vmdavana 
that the Hlas are considered part of Snmad-Bhagavatanr, 
rather, because the liias are mentioned in the Bhagavatam, 
places associated with them are found in Vrndavana. This 
confirms the authenticity of the descriptions found in the 
Bhagavatam. 

■■V The explanation that those gopis whose breasts Lord 
Krsna suckled were of the same age as mother 
Yasoda, and the gopis with whom He performed rasa-lila 
were young is not satisfying to scholars. There is no such 
rule that only the gopis equal in age to Yasoda had sons and 
not the young gopis. 

According to verse 10.5.23, Yasoda gave birth to Krsna 
in her old age, and even Lord Brahma will not claim that all 
the gopis who had sons were as elderly as Yasoda. The 
cowherd boys were the same age as Krsna and thus their 
mothers would have been young. It is highly improper that 
Krsna would engage in rasa-Iiia with them after having drunk 
their breast milk during the one year period of brahma- 
vimoharta-fila. So vatsa-harana Ota is spurious. Also, it is ludicrous 
that boys around five years old would feed on breast milk. 

Response 

_djfjb . 

In his Vaisnava Tosani commentary on 10.29.6, JTva ex¬ 
plains that the gopis who danced with Krsna had no sons, 
otherwise rasabhasa would result. The statement that they 
were feeding milk payayantah sisun (10.29.6) does not nec¬ 
essarily mean nursing their own children. Sri Jiva says they 
were feeding milk to the children of their brothers or sisters. 
Jiva Gosvami did not say all the gopis who had sons the 
same age as Krsna were elderly like Yasoda. He says the 
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gopis with whom Krsna engaged in conjugal pastimes are 
different from those who nursed Him. Whether the gopis who 
nursed Krsna were elderly or young is not the issue. When 
he says that they were of the same age as mother Yasoda, 
he means they were elderly, not precisely the same age. 
This is explained in detail in Vaisnava tosanl 

It is not ludicrous at all that these five-year-old boys drank 
breast milk, as they were actually Krsna, who is acintya. He 
is inconcievable in every respect. He does not have to con¬ 
form to our conception of what ordinary boys do. He may act 
as an ordinary boy, but at any moment he can do something 
extraordinary. At age seven He lifted Govardhana Hill and 
performed rasa-lila. Similarly, to please His devotees He may 
drink breast milk at age five. Actually, the milk He drank was 
love in liquid form. It is a medical fact that milk can appear in 
awoman’s breast under certain extraordinary circumstances, 
such as during intense feelings of love. Furthermore, ac¬ 
cording to 6rImad-Bhagavatam (4.9.50), when Dhruva 
Maharaja returned home after his penances in Madhuvana 
and met his mother, Sunlti, milk flowed from her breasts— 
payah stanabhyam susrava netrajaih salilaih sivaih. Dhruva 
was six years old at that time. Similarly, out of love for Krsna 
milk would flow from Yasoda’s breasts even when Krsna was 
past the age of drinking breast milk. A number of Bhagavatam 
verses attest to this phenomenon: 

kridantarh sa sutam balair ati-velarh sahagrajam 
yasodajohavit krsnarh putra-sneha-snuta-stani 

Krsna and Balarama, being attached to Their play, were 
playing with the other boys although it was very late. 
Therefore mother Yasoda called Them back for lunch. 
Because of her ecstatic love and affection for Krsna and 
Balarama, milk flowed from her breasts. (Bhag. 10.11.14) 

krsna krsnaravindaksa tata ehi stanam piba 
■ aiarrt viharaih ksut-ksantah krida-sranto ‘si putraka 

Mother Yasoda said: My dear son Krsna, lotus-eyed 
Krsna, come here and drink the milk of my breast. My 
dear darling, You must be very tired because of hunger 
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and fatigue from playing so long. There is no need to 
play any more ( Bhag. 10.11.15). 

yasoda vamyamanani putrasya caritani ca 
smvanty aSruny avasrakpit sneha-snuta-payodhara 

As mother Yasoda heard the descriptions of her son’s 
activities, she poured out hertears, and milk flowed from 
her breasts out of love. (Bhag. 10.46.28): 

This happens when Krsna had left for Mathura, which means 
He was more that eleven years old. 

tah putram ahkam aropya sneha-snuta-payodharah 
harsa- vih vaiitatmanah sisicur netrajair jalaih 

The mothers, after embracing their son, sat Him on their 
laps. Due to pure affection, milk sprang from their breasts. 
They were overwhelmed with delight, and the tears from 
their eyes wetted the Lord. (Bhag. 1.11.29): 

According to Srila Rupa Gosvami in the Bhakti-rasamrta- 
sindhu(SAA5), the flowing of breast milk is the ninth sattvika 
bhSva in vatsaiya-rasa—navatra sattvikah stanya-sravah 
stambhadayasca te —when Krsna manifested as the cow¬ 
herd boys in brahma-vimohana lila, the gopis manifested 
this ninth sattvika bhava and fed breast milk to Krsna who 
was disguised as the cowherd boys. This is described in 
10.13.22. 

These verses describe Lord Krsna’s activities after the 
dama-bandhana-IJIa. During this pastime Lord Krsna ran from 
mother Yasoda who was unable to catch Him. Certainly he 
was no longer a crawling baby fed on breast milk. If it is 
possible for elderly mother Yasoda to have breast milk, then 
why not for the younger gopis when Krsna came to them 
disguised as their sons? 


The statement that the girlfriends of Krsna were of 
the same age is also untenable because the Adi 
Parana mentions that the young gopis desired to enjoy with 
Krsna, who was just a small boy. 
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Response 

_ ^ _ 

The Adi Parana may have such statements and perhaps 
refers to a different kalpa, but this is not the principle in 
Srimad-Bhagavatam. And even so, the Adi Parana only 
states that the young gopfs desired to enjoy with baby Krsna 
but does not state that they did. The combination of a five-year-old 
lover and grown up woman is counted as rasabhasa accord¬ 
ing to the Sahitya sastna which gives us the rules of poetics. 

According to Sahitya darpana, a standard book of rasa 
theology, if the rati (attachment) is existing in only one part¬ 
ner {aiambana-vibhava ), that causes rasabhasa, a distur¬ 
bance to the proper ebb and flow of transcendental mel¬ 
lows. Bahunayaka-visyayam ratau tathanubhaya-n isth a yam 
(S.d. 3.263) If a heroine has rati for many heroes, if rati ex¬ 
ists only in the hero or only in the heroine then it is consid¬ 
ered an improper situation for rasa. Hence, if the grown up 
gopis were to enjoy conjugal love with child Krsna that would 
be improper. Their relationship is then marred with rasabhasa. 
According to Bhakti-rasamrta-sindhu this is called vibhava 
vairOpya, or improper combination of lovers (Brs. 4.8.13). 

Rasikas , or those who are expert in tasting rasa, such as 
Sukadeva Gosvaml, frown on such possibilities and it is not 
possible that rasabhasa appears in the Snmad-Bhagavatam, 
which is glorified as the amala-puranam, free from all de¬ 
fects ( Bhag. 12.13.18). 

According to Shmad Bhagavatam 1.1.3, rasikas are rec¬ 
ommended to taste this rasa-sastra—pibata bhagavatam 
rasam. Others, ignorant of the intricacies of rasa, may take 
pleasure in reading rasabhasa. 

D According to the Amarakosa, ahgana means a young 
woman, and it is used in various places in Snmad- 
Bhagavatam to indicate the gopis (vrajahgana). This usage 
defeats the argument that the gopis were of the same age 
as Yasoda. 

You (Srila JTva Gosvaml) say there are no statements in 
the disputed chapters that contradict those of other chapters 
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of Srimad-Bhggavatanr, rather the statements establish the 
glories of the devotees of the Lord and that this understand¬ 
ing is realized by the special favor of the Lord. Such ideas 
may be welcome by your friends and followers but we see 
many contradictions. 


Response 


We have no objection to interpreting angaria as young dam¬ 
sel, because Krsna did perform the rasa dance with such 
vrajahganas. Its use in 10.8.24, however, refers to gopfs who 
witnessed the childhood pastimes of Krsna who were both 
young and elderly. Why would the elderly gopJs not enjoy 
witnessing His bala-lila? Angana can also refer to women in 
general, so the claim that it exclusively means young women 
is not accurate. 

The real meaning of angana is 'a woman with beautiful 
limbs' ( prasastani angani yasyah sa angana —Ramasvam! 
commentary on AmarkoSa 3.6.5). According to this defini¬ 
tion, though YaSoda is elderly, she is angana and her beauty 
is described in verses 10.9.3,10 where she is referred to as 
subhru, 'one with beautiful eyebrows,' and sumadhyama. 
"one with a beautiful waist.' Thus Lai’s objection that the 
gopls who nursed Krsna could not be elderly owing to being 
referred to as angana is refuted. 


Verse 10.12.29 describes that the demigods became 

_ unhappy and demons like Kamsa became happy 

when Krsna entered the mouth of Aghasura. This infers that 
Kamsa witnessed the killing of Aghasura. Later, in verse 
10.36.18, Narada narrates to Kamsa the killing of these 
demons which seems inappropriate, since he had seen the 
killing of Aghasura. This proves that the Twelfth Chapter of 
the Tenth Canto is not part of the Srfmad-Bhagavatam, as it 
does not tit properly. 

Response 


N&rada’s narration to Kamsa regarding the killing of Aghasura 
might be inappropriate if Kariisa had inquired about it. 
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However, Narada volunteered the information so there is no 
contradiction. Narada Muni did not read Kamsa's mind and 
then think, “Kamsa already knows about the killing of 
Aghasura, having witnessed it, so there is no need to nar¬ 
rate it." Moreover, there is no proof that Kamsa witnessed 
the killing of all the demons. And even if he witnessed all of 
them, and Narada knew it, there is nothing wrong in narrat¬ 
ing them again because his purpose was to incite Kamsa’s 
anger so that he would immediately call Krsna and Balarama 
to Mathura. 

Even if Kamsa had not seen the killing of Aghasura, he 
knew that Krsna killed the demons sent to Vraja. This is evi¬ 
dent from the following verses: 

kamsena prahita ghora putana bala ghatini 
sisums cacara nighnanti pura-grama-vrajadisu 

While Nanda Maharaja was returning to Gokula, the same 
fierce Putana whom Kamsa had previously engaged to 
kill babies was wandering about in the towns, cities, and 
villages, doing her nefarious duty. (Shag. 10.6.2) 

daityo namna trna-vartah karhsa-bhrtyah pranoditah 
cakravata-svarupena jaharasinam arbhakam 

While the child was sitting on the ground, a demon named 
Trnavarta, who was a servant of Kamsa’s, came there 
as a whirlwind, at Kamsa's instigation, and very easily 
carried the child away into the air. (Shag. 10.7.20) 

He was sending demons one after another who were get¬ 
ting killed as is evident from the above verses. Even if the 
Twelfth Chapter, Tenth Canto is discarded, Lai is still left with 
his objection. Somehow he overlooked this fact out of zeal. 

Another reason why Lai's objection is baseless is that 
verse 10.12.29 does not actually mean that Kamsa person¬ 
ally saw Lord Krsna entering the mouth of Aghasura and felt 
elated. Rather, the demons headed by Kamsa, kamsadyah, 
who witnessed this act, felt jubilant. It is not necessary that 
Kamsa was personally present. It could also mean that 
Kamsa got the news through his spies and felt happy. Lai 
also explained it in this very way in his commentary: 
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tada ghana-cchada deva bhayad dha-heti cukrusuh 
jahr$ur ye ca karinsady&h kaunapAs tv agha-bandhavah 

At that time the demigods who were hiding behind the 
clouds cried out "AlasI Alas!" out of fear. But the friends 
of Aghasu ra, the meat eating demons headed by Kamsa - 
felt elated. (Bhag. 10.12.29) 

Lai comments: 

kamsa adirmukhyo niyanta yesam te kaunapah 
kunapasina rak^asastu jahrsurityanvayah. ..carah sadyah 
eva gatva kathanat karhsadi namapi tajjnanamiti jneyam. 

The demons who are called kaunapa because they eat 
corpses ( kunapa, ) and whose controller or chief is Kamsa 
became happy. This is the proper arrangement of words. 

The messengers immediately went and informed Kamsa, 
therefore Kamsa also knew about it. 

It is surprising that even after Lai comments in this way, he 
raises an objection based on Karhsa’s personal presence. 

Chapter Twelve, verses 26 and 27, describe that the 
Lord knew the cowherd boys were unknowingly en¬ 
tering the mouth of the great python Aghasura and wanted 
to stop them. The Lord was surprised that they entered any¬ 
way and considered this to be an act of Fate. 

This is entirely against the personality of the Lord who is 
the controller of fate and is called satya-sahkalpa, or one 
who has an unfailing will. If He has to marvel at Fate then 
we should worship Fate and not Krsna. Moreover, the devo¬ 
tees are controlled by the will of the Lord and not by Fate. 
This has been established by an acarya (Srila Visvanatha 
Cakravarti Jhakura) of your sampradaya in Madhurya 
Kadambini. 

Verses 10.13.16,17 explain that after the calves and cow¬ 
herd boys were stolen, Lord Krsna did not understand what 
had happened to them. Later on He could understand the 
reality. This type of ignorance is not possible in Lord Krsna, 
who is called sarvajna and sarvavit in the Vedas— the all¬ 
knowing person. 
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Response 

_dEfr - 

It was explained in response to “D” that the Lord has three 
types of mays. One of them is sva-mohinl, or which bewil¬ 
ders even the Lord. If the Lord always remains fully con¬ 
scious of His magnificence, He will not be able to manifest 
His sweet humanlike pastimes. For the sake of lila He be¬ 
comes covered by His own maya and so do His devotees. 
Thus both the Lord and His devotees may appear covered 
by ignorance, but this is only to accomodate the inconceiv¬ 
able pastimes of Krsna. Lord Krena performs humanlike 
pastimes, which means He does not manifest His aisvarya 
and that’s why His pastimes are most pleasing—( fila-madhuri 
is one of the four special characteristics found only in Krsna). 

E Since you (JIva Gosvaml) have disrespected the pre¬ 
decessor acaryas there is absolutely no possibility 
that you have received even a drop of mercy of the Lord; 
rather you are envious of both guru and Bhagavan. So to 
say that these pastimes are very confidential and that they 
are understood by the special mercy of the Lord is a foolish 
statement uttered out of excessive pride and befitting only 
people like you. Since Bopadeva accepts these chapters, 
he falls in the same class. The conclusion of the intelligen¬ 
tsia is that only people with blind faith accept these chapters 
as part of Srimad-Bhagavatam. 

Response 

_dOb _ 

SrTIa JIva GosvamT has not disrespected the previous 
acaryas. Although he comes in line from Madhvacarya, he 
is a follower of Lord Caitanya’s acintya-bhedabheda, which 
has some differences with the dvaitavada of Madhvacarya. 
It is meaningless to assert that Srila JIva Gosvami is envi¬ 
ous of guru and Bhagavan. He has shown that these chap¬ 
ters naturally fit in Srimad-Bhagavatam and explain the Lord's 
wonderful Was. This is in accordance to the will of Lord 
Caitanya. So how can he be envious of the Lord? 
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In this way I have addressed in brief the major objections 
that Chapters Twelve through Fourteen of the Tenth Canto 
Twelve are not authentic and shown that Giridhara Lai’s 
claims are all unfounded. As explained before, my purpose 
in responding to Lai’s criticisms is not to belittle his exalted 
position as an acarya in the Pusti-marga sampradaya or 
discourage his followers. As a devout follower of 
Vallabhacarya he did his duty by attempting to support his 
predecessor acarya , but he went too far by directly criticiz¬ 
ing Srila Jfva Gosvamiwith harsh words. Hence, it becomes 
the duty of Srila Jlva Gosvami's followers to answer Lai so 
all unbiased readers can decide the outcome. The philoso¬ 
phy of acintya-bhedabheda of Lord Caitanya is the essence 
of Srimad-Bhagavatam. We present a few more facts to fur¬ 
ther clarify the matter. 

As mentioned earlier, LSI's objections can be divided in 
two classes—those based on internal contradiction and 
those based on tradition. The internal contradictions have 
been resolved and some light was shed on the traditional 
acceptance. From studying the available commentaries, a 
chart has been prepared to show what commentators con¬ 
sidered the disputed chapters interpolated and wrote com¬ 
mentary in refutation. (See Table VII) 

Srila Jlva Gosvami lists the following commentaries, which 
are now lost, but which accepted the three chapters: Vasana 
Bhasya, Citsukht, Sambandhokti, Vidvat-kamdhenu, Suka 
Manohara, Paramahamsa Priya of Bopadeva, Hanumad 
Bhasya and so on. Comparing all these commentaries we 
see that most of the commentators have accepted the three 
chapters as authentic. Even among those who reject them, 
most still commented on them. Though they all say the rea¬ 
son for their commenting is that the pastimes in the three 
chapters are popular, had they shown the courage of their 
conviction by not commenting they would have been more 
convincing. 

In fact there are only three commentators who did not 
comment on these three chapters and out of them, only one 
says that these three chapters are interpolated. The rest of 
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the acaryas have commented on them even if they do not 
accept these chapters as bona fide. So from the commen¬ 
taries, it is clear that most are in favor. 

Sankaracarya was a disciple of Govindapada, who was a 
disciple of Gaudapada. Gaudapada wrote several literary 
works and in his commentary on Uttara Gita, a book on yoga, 
he quotes from one of the disputed chapters of the $nmad- 
BhSgavatam (10.14.4). This indicates that he considered 
these chapters authoritative. In the Sarikara-sampradaya, 
he is considered a direct disciple of Sukadeva Gosv&mT. If 
that has any weight then his opinion is most authoritative. 
Modern scholars consider he was present late in the Sixth 
Century. Sankara himself accepted these pastimes as au¬ 
thentic. This is clear from his Govindastaka, Prabhoda 
SudhSkara, and Sahasra-nama BhSsya. Citsukhacarya 
came in Sankara's line and from his CitsukhJ commentary 
on 3rfmad-BhSgavatam it is clear that he accepted these 
chapters. Srfdhara SvamT was also initiated in the Saiikara- 
sampradaya and he considered Citsukhi authoritative. Thus 
the claim that Srfdhara SvamT wrote just out of custom has 
no basis. Rather, he followed the parampara which is much 
older than Pusti Marga as well as dvaita-vada. Hence the 
acceptance of these chapters by the great scholar of Srimad- 
Bhagavatam and follower of Sankara, Bopadeva, is not 
inadvertant. 

The Gfta Press, Gorakhpura, India, is well known for print¬ 
ing authoritative editions of Bhagavad-gita and Brlmad- 
Bhagavatam. They make use of many manuscripts to bring 
out these editions. Any differences in the readings are men¬ 
tioned in the footnotes. The Gita Press accepts the three 
chapters. So is the case with editions from other publishers. 

Traditionally, Srimad Bhagavatam is recited for one week 
for material as well as spiritual gains. This practice comes 
from the Bhagavata Mahatmya mentioned in the Padma and 
Skanda Puranas. In this one week recital a fixed number of 
chapters are recited each day. The number varies accord¬ 
ing to the purpose. All the standard recitation schedules in¬ 
clude the 335 chapters. If only 332 chapters are recited, the 
participants do not get the desired benefit. 


Table VII 

Opinions of Sanskrit Commentators on the SrImad-BhAgavatam Regarding the Disputed Chapters 

Author 

Name of 

Considered 

Wrote 

Wrote 

In chronological order 

Commentary 

Interpolated 

Commentary 

Refutations 

1. Sridhara SvamT 

Bhavartha Dipika 

No 

Yes 

No 

2. Madhvacharya 

Bhagavat Tatparya 

No Mention 

No 

No 

3. Vallabhacharya 

Subodhini 

Yes 

Yes 

Yes 

4. Sanatana Gosvami 

Brhad Vaisnava Tosani 

No 

Yes 

No 

5. JIva Gosvami 

Krama-Sandarbha 

No 

Yes 

No 

6. Madhustidana Sarasvati 

Hari Ulamrta Tika 

No J 

Yes 

No 

7. Srlnatha Cakravarti 

Caitanya Mata Manjusa 

No 

Yes 

No 

8. Vijaydhvaja 

Pada-ratnavall 

No Mention 

No 

No 

9, Viraraghava 

Bhagavat Candrika 

Yes 

Yes 

No 

10. Sri Nivasa Suri 

Tattva-dipika 

Yes 

Yes 

No 

11. Sudarsana Suri 

Suka Paksiya 

Yes 

Yes 

No 

12. Satyadharma 

Bhagavat Tippani 

Yes 

No 

No 

13. Visvanatha Cakravarti 

Sarartha-dar$ini 

No 

Yes 

No 

14. Baladeva Vidyabhusana 

VaisnavanandinJ 

No 

Yes 

No 

15, Hari Suri 

Bhakti Rasayanam 

No 

Yes 

No 

16. Bhagavat Prasadacarya 

Bhakta Manorahjant 

No 

Yes 

No 

17. Gopalananda Muni 

Niyudhartha Prakasa 

No 

Yes 

No 

18. Sukadeva 

Siddhanta Pradipa 

No 

Yes 

No 

19. Giridhar Lai 

Balaprabodhini 

Yes 

Yes 

Yes 

20. Vartisidhara 

Bhavartha Dipika Praka&a 

No 

Yes 

No 

21. Gaiigasahaya 

Anvitartha Prakasa 

No 

Yes 

No 

22. Kasinatha Upadhyaya 

Tattva PrakaSa 

No 

Yes 

No 
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The most crucial problem which critics like Lai have care¬ 
fully avoided is the number of verses in the Bhagavatam. 
According to the Matsya, Visnu, and Skanda Puranas and 
the Narada Pancaratra, Snmad-Bhagavatam has 18,000 
verses. No one disputes this point. Gaiigasahaya, the writer 
of Anvitartha Prakasa, counted all the words of Snmad- 
Bhagavatam including the Qvacas and chapter endings, 
added them up and divided by 32 to convert the whole 
Snmad-Bhagavatam into Anustup verses. This is the stan¬ 
dard way to count the number of verses. He did this thrice 
and his calculation was short by IVk verses. He included the 
three disputed chapters and the seven verses from the Chap¬ 
ter Six of the Tenth Canto in his calculation. 

Somehow it may be possible to accomodate the short¬ 
age of one and half verses by comparing different editions, 
but if these three chapters and the seven verses are re¬ 
moved, the Bhagavatam will be short by about 210 anustup 
verses and there would be no way to compensate for this 
loss. It means that more than one percent of the total 
Bhagavatam would be missing. 

Vallabhacarya declared the three chapters and seven 
verses spurious and gave some simple reason to substanti¬ 
ate his idea. But actually he commented on these chapters 
and accepted their popularity. He does not seem to seri¬ 
ously reject these chapters. It is his followers who have made 
this a big issue and wrote a great deal about it. In this re¬ 
spect, Giridhara himself is guilty of stepping over his founder 
acarya of the suddha-dvaita sampradaya. 

Our conclusion is substantiated by verses from 
Purusottama-sahasra-nama or A Thousand Names of Krsna, 
which was composed by Vallabhacarya. These names are 
all based on Krsna’s pastimes narrated in Shmad Bhag¬ 
avatam. Vallabhacarya writes: 

purana-purusah vi$nuh puru$ottama ucyate 
namnam sahasram vak$yami tasya bhagavatoddhrtam 

“Lord Visnu, the oldest person, or the person who is glori¬ 
fied by all the Puranas is called Purusottama. I will recite His 
1000 names taken from Snmad-Bhagavatam:' (Text 1) 
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ananta eva krsnasya lila ndmapravartika 
ukta bhagavate gudhah prakata api kutracit 

“Lord Krsna has unlimited names because of His unlimited 
(Has. In Snmad-Bhagavatam these are mentioned directly 
and sometimes indirectly" (Text 3) 

atastani pravakpyami namani muravairinah 

Therefore I will recite these names of Lord Krsna, the 
enemy of the Mura demon, beginning from the First 
Canto. (Text 4) 

While listing the names based on (Has in the Tenth Canto 
Vallabhacarya writes: 

aranyabhoktapyathavabalalila-prarayanah 
protsahajanaka^caivam aghasuranisudanah 

vyala - moksa-p ra dah pusto brahma-moha-pravardhanah 
ananta-murtih sarvatmajahgama-sthavarakrtih 

bramha-mohana-karta ca stutya atma sadapriyah (167-169) 

Here he clearly mentions the names based on the pas* 
times in Chapters Twelve, Thriteen, and Fourteen, such as 
killer of Aghasura, one who eats in the forest, liberator of the 
snake (Aghasura), cause of Brahma's delusion, who has 
unlimited forms (shown to Brahma), brahma-mohana-karta, 
or he who bewilders Lord Brahma. Further, in concluding he 
writes: 


harya vesita-cittena snbhaga va tasagarat 
samuddhrtani namani cintamani-nibhani hi 

One whose heart is captivated by Lord Hari has extracted 
these names, which are like touchstone, from the ocean 
of Snmad- Bhaga vatam. (252) 

This proves that Vallabhacarya was not convinced in his 
heart that the three chapters are spurious.The dvaita-vadis 
have reason to deny these chapters because they cannot fit 
them in their philosophy, but we see no reason why Pusti 
margiya acaryas have let loose their wrath when these chap¬ 
ters have nothing contradictory to their philosophy, except 
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for the personal liberation of Putana. Thus we suggest that 
the modern followers of Vallabhacarya reconsider the issue 
with an unbiased mind. 

Finally we would like to ask the following question. Who 
did the interpolation and when? No critic has furnished an 
answer to this. Indeed no one will ever be able to furnish 
one. Therefore with no substantial proof we have no reason 
to accept their claim that the three chapters and seven verses 
are interpolations. 

While it is convenient to brand anything incomprehen¬ 
sible as spurious, this is not a good idea. Especially in rela¬ 
tion to the Bhagavatam, which is giving us the essence of 
knowledge regarding the name, fame, qualities, and pas¬ 
times of the Supreme Personality of Godhead. There is fur¬ 
ther proof from sadhu and sastra that the Tenth Canto has 
ninety chapters. A renowned 16 Century poet of Kerala, 
Narayana Bhatta, composed a work called NarayanJyam, 
with 1,036 verses divided into twelve chapters. Each chap¬ 
ter corresponds to a canto of Srlmad-Bhagavatam in the 
same order, i.e., ChapterTen summarizes the Tenth Canto. 
It includes the killing of Aghasura and bewilderment of 
Brahma. He has composed twenty verses describing these 
pastimes. This means that scholars in Kerala considered 
these chapters part of Snmad-Bhagavatam. 

Similarly, the eighteenth century work, Srl-bhakti- 
rasayanam, written by the great Bhagavatam scholar Hari 
Suri, explains the first forty-nine chapters of the Tenth Canto 
in verse. Each chapter of his book corresponds to each of 
the forty-nine chapters of the Tenth Canto. Therein Hari 
Suri has accepted the three chapters that Lai disputes. 

Bopadeva, who is acclaimed as a great scholar of 
Bhagavatam, wrote in his Hari-lilamrta, nirodho da&ama- 
skandhe navaty adhyaya Iritah: 'The Tenth Canto describes 
the topic nirvdha. It has ninety chapters." Further on he writes: 

vadhasca vat$a-bakayo$ tathaghasura-bhoginah 
vatsa-cora-brahma-moho brahmana stavanam hareh 

The Tenth Canto describes the killing of Vatsasura, 
Bakasura, and the snake Aghasura. It narrates the 




Appendix Two 


393 


stealing of calves, Brahma’s bewilderment,and 
glorification of Lord Krsna by Brahma. 

To drive home the final point we cite the following verses which 
clearly state that Srimad-Bhagavatam has 335 chapters: 

grantho'stadaSa-sahasrah Srimad-bhagavatabhidhah 
pahca-trimSottaradhyayas trisati-yukta i&vari 

0 Parvati, the beautiful Srimad-Bhagavatam has 18,000 
verses in 335 chapters. {Gauri-tantra,Bhagavata 
mahatmya 2.26). 

Here Lord Siva explicitly states that Srimad-Bhagavatam has 
335 chapters. Therefore, on the authority of the greatest 
Vaisnava, Lord Siva, Srfla Jiva Gosvami’s analysis of 
dvatrmsat tr&atam from the invocatory verse of Sridhara 
Svamf to mean 335 instead of 332 is correct. 

skandhesu sarvesu gatam bruve'ham 
adhyaya-sahkhyam Srunuta dvijendrah 
ekonavimsa dasa ramaramas 
ta thaika - trirhsad- rasa-netra sahkhyah 
nandendusarhkhyah 6ara-candra-sammita6 
caturdvayam cagrimake tathaiva 
kha-nanda-sankhya vidhu- vahni- sahkhya 
adhyayasahkhyah kramatastrirupah 
(Kau6ika-Samhita) 

O best of twiceborn, listen to me about the chapters in 
each Canto of the Srimad-Bhagavatam .The First Canto 
has nineteen chapters; the Second, ten; the Third, thirty- 
three, the Fourth, thirty-one; the Fifth, twenty-six; the 
Sixth, nineteen; the Seventh, fifteen; the Eighth, twenty- 
four; the Ninth, twenty-four; the Tenth, ninety; the 
Eleventh, thirty-one; and the Twelfth, thirteen chapters. 

This totals 335. Devotees of Krsna accept Srimad-Bhagavatam 
as nondifferent from Him. Any act of reducing or cutting any 
part of this incarnation of the Lord in book form is compa¬ 
rable to the act of Jara, the hunter, whose arrow pierced 
Krsna’s heel. Rejecting any part of the Tenth Canto is even 
worse because according to the Padma Purana, the Tenth 
Canto is not His heel, but the smiling face of Lord Krsna. 
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Aitareya Up. 

on creation 300 
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Analogy, (continued) 
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Atmar&ma 155, 252 
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Baladeva Vidyabhusana 
5, 9, 13, 351 
author of Govinda-bhasya 
220 

on bondage of the jiva 174 
on indications of time 185 
on maya 167 
on the Supersoul 277 
points out inconsistencies of 
Mayavada 197 
wrote commentary on Visnu- 
sahasranama, 342 
Bhagavad-gita 
on Brahman 196 
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giving father 183 
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293, 294 
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matter and fiva 174 
on Brahman 169 
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on nature of Krsna 263 
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on process of liberation 204 
on Sama-Veda 115 
on surrender 177 
on the three modes 75 
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Mahabharata 112 
Bhagavan 169 
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Bhagavan, (continued) 
realization of includes 
Brahman and Paramatma 
169 

Bhagavata Mahatmya 388 
Bhaga va ta-Sandarbha. See 
$at-Sandarbha 
BhAgava ta-ta tparyaya 
authored by Madhvacarya 
128 

Bhagavatam See Srimad- 
BhAgavatam 
composed after 
Mahabharata 245 
Bhakti-rasamrta-sindhu 
bhakti superior to bliss of 
Brahman 244 

, characteristics of those with 
love of Krsna 240 
cited 139 

defines prema-bhakti 158, 

235 

defines sadhana-bhakti 235 

describes three kinds of 
bhakti 158 

Krsna unparalleled reservoir 
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explains Krsna's four unique 
qualities 160 
on logic 37 
Bhakti-ratnakara 9 
Bhakti-yoga 227, 234, 236 
difference between sadhana 
and prema 234 
directly mitigates the miser¬ 
ies of the conditioned soul 
234,236 
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236 
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maya 227 
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Bhakti-yogena 
analyzed 158 
Bhaktivedanta Swami. 

See Prabhupada 
Bhaktivinoda Thakura 
on the suffering of the jiva 
181 

Bhakty-ananda 
superiorto brahmananda 
244 

Bharata-tatparya 
of Madhvacarya 146 
Bhava-bhakti 159 
compared to prema 235 
Bhavartha-dipika 
indicates Bhagavatam 
begins with GayatrT 82 
Bhavi$ya Purana 
defines fifth Veda 49 
Bhtsma 139 

Bhrama 19. See also Four 
defects 

Birth 

four sources of 280 
Body 

undergoes six changes 278 
different from self 279 
Book 

elements of 2 
four introductory topics of 
17 

Bopadeva 367, 392 
Brahma, Lord 28, 327, 344 
bewilderment of 359 
blessed by the Lord 358 
day of 300 
first to receive Vedic 
knowledge 28 
has full knowledge of 
Supreme 358 
knows past, present and 
future 47 


Brahma, Lord, (continued) 
never makes false decisions 
357 

prays not to be proud 358 
propogated varnasrama 28 
secondary creation 325 
would not test Krsna 358 
Brahma-vaivarta Purana 
describes Sukadeva's 
history 150, 152,255 
Brahma-vimohana Ifla 350, 
352,372, 373 
Brahman 

14, 221, 265, 271, 272, 273, 
324 

according to grammar is 
dual 213 

and reflection theory 198 
as only reality. 172 
as prakrti 324 
beyond sense perception 
196 

can cast no reflection 194 
cannot fragment 210 
cannot reflect 198, 221 
defined 265 

described in scriptures 200 
distinct from the jiva 187 
has mercy 205 
has qualities 272 
is indivisible 210 
jivas' oneness with 271 
no existence independent of 
the Lord 169 
purpose of statements 
indicating oneness with 
226, 273 
Brahmananda 
compared to bliss of bhakti 
244 

Sukadeva was absorbed in 
244 
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Breast milk 

appears in sattvika bhava 
381 

can flow owing to love 380 

Brhad-aranyaka Upanisad 
on Brahman 263 
defines Brahman 188 
describes Brahman 197 
cited 38 

indicates vidya knowledge 
with devotion 204 
on origin of Vedas 56 
says Jivas come from the 
Lord 224 

lists the scriptures that the 
Supreme Lord breathed 
247 

Buddha 125 

philosophy of not based on 
Sabda 29 

Buddhism 

Mayavada is veiled 126 

Buddhists 
on knowledge 267 

C 

Canura 

personification of hatred 
371 

Caitanya Mahaprabhu 2, 9 
accepted sannyasa in 
Sankara’s line 142 
and Srldhara Svami 253 
as golden avatara 4 
at Sri Rangam 9 
delivers krsna prema 181 
described in scripture 3 
detested impersonalism 253 
established prema as 
ultimate goal 229 
gave acintya-bhedabheda 
225 


Caitanya Mahaprabhu, (cont'd) 
limbs, ornaments, weapons, 
and associates of 5 
nondifferent from Lord Krsna 
3 

protects His devotees 343 
referred to in Bhag. 6 
referred to in Naradiya 
Purana 5 

taught raga-bhakti 126 
teachings of glorified 229 
verses referring to 341 
Caitanya-caritamrta 9 
Catur-varga-dntamani, 
of Hemadri 102 
Catuhdoki Bhagavatam 360 
Cesta 21. See also pramana 
defined 21 
Chandogya Up. 
on Brahman 188,265 
on the living entity 265 
on the Supersoul 277 
refers to fifth Veda 49 
Changing consciousness 269 
Channa-avatara. See also 
Caitanya Mahaprabhu 
Chanting 5 

draws attention of Krsna 
243 

glories of in Vi$nu Dharma 
Purana 59 
glories of 6 
in Kali-yuga 6 
result of 239 
Characteristics 
two types of 292 
Chronology 

of Vedic literature in Kali- 
yuga 246 
Commentaries 
list of 387 
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Consciousness 
three states of 284 
events of 265 
Conundrums 212 
Creation 
secondary 296 
stages of 324 
direct commentaries of 118 
glories and superiority of 78 
No. of chapters in 344 
no. of chapters in each 
Canto 393 
critique 

purpose of 345 
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Dadhici 86, 90 
also known as Hayagriva 90 
bones used to make thun¬ 
derbolt 91 
history of 90 
Dama-bandhana-lila. 381 
Dattatreya 337 
Deep sleep 281, 

285, 289, 309,332 
different from liberation 285 
symptoms of 280,285 
Demigods 328 
Demons 

go to the lower species 348 
killed by Krsna 
list of 349 
killed by Krsna attain 
liberation 366, 377 
killed by Krsna do/donl 
attain liberation 348 
Devahuti 292, 337 
Dew Bhagavatam 
appears to begin with 
Gayatri 88 
contrasted to 3rJmad- 
Bhagavatam 88 


Devi Bhagavatam, (cont'd) 
described 88 
glorifies giving charity 89 
Vaisnava scholars don't cite 
89 

Devotee 

superior to impersonal ists 
229 

Devotional service 226 
can subdue maya 165 
function of the Lord’s 
internal energy 165 
recommended process for 
self realization 226 
understanding one is 
subordinate and different 
to the Lord 227 
Dharma 228 
Difference 
three kinds of 260 
Direct perception 
inadequate 27 
See pratyaksa 
Disciplic succession 35 
Dissolution. See Annihilation 
Dreams 207 
Dvaita-vada 386 
Dvapara-yuga 
Lord appears black in 4 
Dynasties 
two prominent 328 

E 

EkadaSi 88 
Elements 
gross 299 
subtle 299, 325 
twenty-six listed 325 
Etiquette 

between guru and disciple 
138 
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F 

False Ego 
See Table IV 326 
False ego 319. See also 
Ahankara 
three kinds of 324 
Four defects 

defined and explained 18 

G 

GarbhodakasayfVisnu 15, 16 
source of the various tiia- 
avataras 15 
GargaMuni 3 
Gargacarya 4 
Garuda Purana 
glorifies 3rlmad- Bhaga vatam 
93 

Gauni-vrtti 219 
GaudTya-sampradaya 
say Bhag. has 335 chapters 
344 

Gautama 57, 66, 258 
advises Ambarisa Maharaja 
to study Bhag. 61 
the curse of 65, 66 
. cursed the brahmanas 67 
Gayatri 83 
and sun 114 
explained in Agni Purana 
103 

explained in detail in 
Parama tma- Sandarbha 
83 

expresses worship of Visnu 
113 

illuminates the glories of the 
Supreme Personality 115 
in Bhagavatam 83 


Gayatri, (continued) 
indicated in first verse of 
Bhag. 83 

manifestation of Sarasvati 
109 

meaning clarified 106 
object of 89 

real meaning of is worship of 
Lord Vi?nu 113 
refers to Supreme Personal¬ 
ity of Godhead 113 
thought to glorify sun-god or 
Brahman 113 
why Vyasa did not write 
original in Bhag. 83 
Giridhara Lai 
arguments of 
disagremment with 
acaryas 364 
Krsna would not dance 
with mothers 371 
age of gopis 379 
analysis of jananigati 376 
Brahma would not test 
Krsna 358 
cites Adi Purana 381 
enviousness of guru 386 
grammatical analysis of 
Sanskrit 332 374 
Iflas included for being 
wonderful 378 
Was of Aghasura and 
Brahma not mentioned 
elsewhere 356 
meaning of aghabhit 370 
Narada narrates Was to 
Kamsa 383 

other scriptures don't refer 
to pastimes in Bhag. 377 
popularity is no criteria 
366 
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GiridharaLal 
arguments of, (cont'd) 
repitition, inconsistencies 
361 

Suta's, Uddhava's, and 

Brahma's lists do not inclu 

de all Mas 355 

the Lord marveled at Fate 

385 

Vyasa Bhatta's commen¬ 
tary 367 

without following acaryas, 
you are a cult 368 
Giridhara Lai Gosvami 344 
attacked Jiva Gosvami 344 
Golden avatara 4 
Gopala Bhatta Gosvami, . 
established Radha-ramana 
9, 10 

homage paid to 10 
Gopis 

who nursed and danced with 
Krena were different 350 
Gotra 30 

Govardhana Hill 380 
Govinda 
eats butter 123 
eight prayers glorifying 122 
lifted Govardhana Hill 123 
ordered Siva to propagate 
impersonalism 125 
Govinda-bhasya 220 
Govindastaka 
cited 122 

of Sahkaracarya 120 
Govindapada 388 

H 

Hare Kr?pa 
glories of chanting 6 
Hare Krena maha-mantra 242 


Caitanya Mahaprabhu 
pleased by 7 
Hari, Lord 

glories of chanting name of 
59 

Supersoul of the sun 114 
Hari SGri, 392 
Haridasa Thakura 5 
Hayagriva-brahma- vidya 85 
HemadrT 119 
author of Catur-varga- 
cintamani, 102 
cited 112 

comments on sankirtana 
122 

on salvation 112 
recommends donating 
Bhagavatam on a golden 
throne 121 

says Mahabharata is as 
valuable as the Vedas 
102 

Hetu 329, 331 
Hladini 

described 166 

I 

Immovable beings 326 
Impersonal liberation 
is it in our best interest? 
'211 

Impersonalism 
compared to tigress 187 
ultimate form of selfishness 
230 

Impersonalists 
base their tenets on the 
Vedanta-sutra and 
Upanisadas 188 
insist that Brahman and the 
jivas are one 172 
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Impersonalists, (cont'd) 
say world does not really 
exist 208 
Incarnations 327 
Indirect statements 
Kr?na likes 375 
Indra, Lord 
and DadhTci 91 
talks with Maya 182 
Inference 288 
See also anumana 
positive and negative 288 
Invocation 151. See 
mahgalacarana 
feanukatha 297, 298,300 
Uopanisad 
cited 269 

describes inconceivable 
features of Lord 224 
Itihasas 41, 42, 44 
appear from the breathing of 
the Supreme Being 42 
as reliable as Vedas 44 
complement the Vedas 40 
divine origin of 42 
easier to understand than 
Vedas 44 

help infer meaning of Vedas 
40 

nondifferent from Vedas 41 
Itihasas and Puranas 
as fifth Veda 48 
convey same conclusions as 
Vedas 44 

derived from Yajur Veda 55 
emanated from Brahma’s 
mouths 50 

equally authoritative as 
Vedas 46 

not composed by mortals 
56 


Itihasas and Puranas, (cont'd) 
not used in sacrifical cer¬ 
emonies 55 

produced from original Veda. 
55 

study of compared to 
chanting Krsna's name 
62 

Vedic nature of 50 

J 

JaivaDharma 181 
Janamejaya 96 
Jfva, See also living entities 
186, 

217, 227, 273, 307, 309 
appears to be aSraya 307 
as a&raya 331 

as efficient cause of creation 
335 

as upadhi of Brahman 
theory defeated 171 
as witness 309 
can't understand anything 
beyond the material world 
181 

controlling tendency of 227 
distinct from the Lord 184 
experiences nine states of 
bodily existence 337 
is distinct from the Lord 169 
Mayavada concept of 211 
one witti/part of Brahman 
273 

purpose of their punishment 
181 

purpose of their suffering 
181 

predicament of described 
159 

suffering of ends by 
devotional service 217 
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Jiva, (continued) 
why he is not airaya 310 
cannot attain perfection 
merely by knowledge 203 
described as part and parcel 
of Brahman 271 
essentially distinct from the 
Lord 187 

how he is distinct from 
Isvara 190 
is atomic 186 
not the a&raya 336 
oneness with Brahman 271 
rehabilitation of 182 
JTvaGosvami 253, 254 
accepts three pramanas 25 
analyzes hearts of Vyasa, 
§uka, etc. 151 
as leader of the Gaudfya 
Vaisnavas 254 
bars nondevotess from 
reading Sandarbhas 12 
completed task of Gopala 
Bhatta Gosvami 10 
foolish criticism of 253 
loyal to Rupa and Sanatana 
254 

major points in analyzing 
Bhag. 250 

method of analyzing Srfmad- 
Bhagavatam 142 
on 6abda 25 
on faf fvam as/ 203 
rejects liberation 230 
resolves apparent contradic¬ 
tion in the chronology 246 
Sarva-samvadini 3 
worshipable Deity of 2 
wrote Vai$nava Tosani 379 
Jivaka 

analysis of 11 


Jnana-yoga 303 
depends on the grace of 
bhakti for success 236 
Jfi&nam 

as consciousness 261 

K 

Kapila 292 
Kali-yuga 1, 

3, 4, 5, 6, 100, 341 
enlightened persons worship 
121 

Lord appears in 341 
Lord Caitanya appears in 
341 

Kama 229 
Karfisa 

attained same form as the 
Lord 365 

inquired from Narada 383 
Kanada 258 
Kata 324 
See Table IV 326 
Karabhajana R$i 3 
Karanapatava 19. 

See also Four defects 
KaranadakaSayi Vfenu 15 
Karma 320 
has an end 186 
has no beginning 175 
is beginningless' 186 
KfSna, Lord 1, 

7, 18, 38, 59, 160, 161, 
239, 240, 241, 242 
agrees to subject Himself to 
Yoga-maya 362 
appeared covered by maya 
361 

asAghabhid 347 
as main subject of the 
Sandarbhas 18 
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Krsna, Lord, (continued) 
assured Sukadeva that 
maya would not capture 
him 151 

attraced by those who chant 
His name 242 
beyond logic 38 
controls material nature 15 
conventional meanings of 
the name of 239 
colors of 4 
covered Himself 7 
dama-bandhana-fila 37 
demons killed by attain 
liberation 348 
described 14 
does not give up body 375 
four exclusive qualities of 
listed 160 

free from all upadhis 161 
holy name of 59 
identified 240 
indicated by purusam 
pumam 160 
is He indifferent toward 
suffering? 180 
kaumara and paugancja age 
of 352 

most suitable object of love 
230 

rarely grants bhakti-yoga 
156 

result of hearing His name 
239 

submits to Yoga-maya for ffla 
386 

teaches the jivas how to get 
free from Maya's dutches 
179 

wants the jfvas to turn to 
Him 177 

Yasoda tried to bind 38 


Krsna Caitanya 
SeeCaitanya Mahaprabhu 
result of chanting name of 
341 

Krsna consciousness 
surpasses happiness 
derived from impersonal 
realization 152 
Krsna, name of 
conventional meaning 241 
derived in Amara-ko&a 242 
derived in Gopala-tapani Up. 
242 

derived in Mahabharata 241 
identical with the person 
Krsna 242 

the one who was suckled by 
Yasoda 241 

the Supreme Brahman 241 
various persons with 240 
Krsna's pastimes 
listed by Uddhava, Suta and 
Brahma 355 
Krsna-prema 8 
Krsna-Sanda rbha 16 
Krana-varna 
analysis of 3 
Krama-Sandarbha 
the seventh Sandarbha 14 
Ksani ka- vij Pi an a-vadTs, 267 
KsirodakasayiVisnu 15,16 
expands as the Supersoul 
15 

Kubja 356 

Kumarila Bhatta 2, 30, 31 
accepts Vedas as divine 31 
Kuruksetra Battle 
fighters who died in 
achieved abode of Lord 
365 
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Laghu-bh&gavatamrta 
cited 16 

describes Lord’s svayam- 
rupa 16 

LaksmTdhara Pandita 
on names of Krsna 241 
Liberation 

attained by demons killed by 
Kr?na 348 

devotees do not covet 349 
not equivalent to 
egolessness 213 
Liberationists 
defect of 230 
Liriga Parana 77 
Living entities. See also Jivas 
eternally distinct from the 
Lord 172 

Logic 36, 37, 38, 39, 

216, 225, 288. 

See also Nyaya 
applied to understand Vedas 
38 

ardha-kukkup (half-hen) 225 
As one of the Lord's 
opulences 39 
can never supercede Vedic 
opinion 38 

cannot be final proof 36 
cant be used to understand 
inconceivable 36 
of champion wrestler 345 
dry 38, 288 
dry, examples of 38 
not absolute 37 
of the branch and the moon 
114 

of the kapinjala birds 348 
of the law of remainder 35 


Logic, (continued) 
of the needle and the kettle 
158 

proper 38 
properly applied 38 
Lord Brahma 

See Brahma, Lord 
Lord Caitanya. 

See Caitanya Mahaprabhu 
in mood of Radha 343 
referred to in Bhavisya 
Parana 342 

referred to in Mahabharata 
342 

Lord Krsna. See Krsna, Lord 
Love for Krsna 
result of 240 
Love of God 

See also prema-bhakti 
effect of 239 
superior to brahmananda 
243 

frees one from all lamenta¬ 
tion, delusion, and fear 
239 

the Lord’s internal potency 
239 

M 

Madhvacarya 10, 31, 126 
accepts three pramanas 25 
accepts Vbdas as divine 31 
author of Bhagavata- 
t&tparyaya 128 
brief history of 146 
changed allegiance to 
Vaisnava school 128 
claim demons killed by 
Krsna don't get mok$a 
365 

copied many scriptures 146 
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Madhvacarya, (continued) 
did not comment on all 
chapters of Bhag. 364 
forcefully refuted Mayavada 
187 

formerly a Sankarite 128 
his philosophy called Tattva- 
vada 147 

some works of listed 145 
soundly defeated Mayavada 
147 

Sri Jlva glorifies 366 
Maha-purana 316 
distinguished from lesser 
316 

ten topics of 312 
Maha-Visnu 15, 16 
reservior of all the living 
entities 15 

Mahabharata 45, 95, 97, 247 
as Itihasa 45 

cited regarding ttihasas and 
Puranas. 40 
composed before 
Bhagavatam 245 
contrasted to Srimad- 
Bhagavatam 98 
for the lower classes 45 
glories of 95 
history of 247 
in higher planets has 
6,000,000 verses 97 
includes secret essence of 
the Vedas 97 
more versatile than Vedas 
98 

number of verses available 
on what planet 98 
offers different narration 
regarding Sukadeva 256 
on logic 37 
outweighed Vedas 95 


Mahabharata, (cont'd) 
outweighs Vedas 97 
purpose of, 99, 112 
purpose of is to draw 
attention to krsna-katha 
112 

recited by Vai 6 am pay an a to 
Janmejaya 247 
the Itihasa of 100,000 
verses 55 
Maharaja Nimi 3 
Mahat-tattva 213, 

319, 324, 325,331 
See Table IV 326 
Mahgalacarana 2 
three types of 1 
describes four things 2 
Maintenance. Seesthana 
Maitreya 292 
Manu 300, 328 
Manu-samhita 28 
cited regarding ttihasas and 
Puranas. 40 

Manv-antara 297, 322, 328. 
See also Reign of Manu 
end of 335 

partial dissolution at the end 
of 334 

Markandeya Rsi 113,335 
on Gayatri 113 
Material nature 
24 elements of 325 
separated energy of Lord 
336 

Material world 
purpose of 336 
Mathura 8 
Matsya Purana 
classifies the Puranas 73 
decribes details about 
Puranas 75 
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Matsya Parana, (continued) 
describes Srimad- 
Bhdgavatam 80 
glorifies Siimad-Bhagavatam 
84 

lists five subjects of Puranas 
71 

on Puranas 54 
refers to Vyasa 53 
Maya 

164, 167, 168, 173, 176, 
182, 184, 185, 226 
activities of 173 
acts contrary to logic 
168, 176 

and Lord Indra 182 
as a devotee of the Lord 
176 

as upadhi 172 
cannot affect the Lord 168 
cannot influence Lord or 
internal energies 167 
cannot tolerate the jivas 
turning their backs on the 
Lord 172 

compared to cloud 168 
compared to Lord's 
maidservant 167 
controlled by the Lord 15 
deludes jiva but not the Lord 
226 

does not constitute svarupa 
of the Lord 164 
does not influence the Lord 
184 

has a personal form 182 
her punishment serves three 
purposes 180 
her purpose explained 179 
how she overcomes jivas 
168 


Maya, (continued) 
inferior to Lord’s svarupa 
6akti and the jivas 167 
inferior to svarupa sakti and 
jivas 167 

is ashamed before the Lord 

172 

is beginningless 185 
is defeated by surrender to 
Lord 179 

makes sure no unfit souls 
bother the Lord 179 
not part of th§ Lord’s 
svarupa 167 

not sat or asaf-inexplicable 
according to Mayavadi 
213 

overcome by surrender to 
Kpsna 362 

requires help of Paramatma 
183 

runs away from the Lord’s 
direct presence 164 
separate from the Lord 184 
subordinate to Krsna 165 
Supreme Lord is foundation 
Of 226 

two aspects of according to 
Mayavadis 189 
two principle functions of 

173 

Vallabhacarya says 3 types 
of 360 

vidya and avidya both 
products of 203 
why Lord does not intervene 
with 178 
Mayavada 212 
duty of Vai$navas to defeat 
188 

explained 188 
flaws in 193 
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Mayavada, (continued) 
hearing of destroys spiritual 
life 187 

inconsistencies in 212 
is greatest obstacle 187 
logical refutations of 207 
refutations of 187 
theory of 172 
Mayavada doctrine 
absurdity of 211 
contradict Vyasadeva’s 
trance 193 

defects in rope and snake 
example 214 
defined 189 

< form and name are products 
of Maya 195 

how Brahman becomes jiva 
209 

inconsistencies in 197 
say scriptures are only 
empirically real 214 
summarized 211 
theory of division 195 
theory of reflection 195 
three conundrums in 212 
three realities of 195 
world is unreal 195 
Mayavada philosophy 
as veiled Buddhism 126 
contradicts Vyasadeva's 
trance 173 
explained 172 
Mayavada theories 
Brahman reflects in 192 
on how Brahman becomes 
isvara 192 

on how Brhaman becomes 
Jiva 191 

two explained 191 


Mayavadis 

claim that ultimate reality is 
nondual 188 
error of 225 

greatest offenders against 
Sri Krsna 187 
offenders at the lotus feet of 
Krsna 142 
Mimamsakas 
arguments of 50 
Mok$a 229 

Momentary consciousness 
270, 278 

Monism 126,127, 211, 226 
advocates three levels of 
existence 194 
Sridhara Svami opposed to 
142 

disproved by reference to 
sabda 216 

Lord Siva ordered to propa¬ 
gate 125 

supported neither by logic 
nor by scriptures 217 
taught by Sahkaracarya 120 
tested by the authority of 
Bhagavatam 216 
two main theories of 210 
Monistic Statements 222 
discussion of 218 
require interpretation 222 
Moving beings 326 
Mukhya-vrtti 160,219 
Mukti 298, 301, 303, 329 
Mustika 

personification of envy 371 

N 

Narada Muni 

instructed Vyasa to reveal 
Bhagavatam 61 
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Narada Muni, (continued) 
on purpose of scriptures 
227 

NSradiya PurSna 
lists the topics of all twelve 
cantos of Bhag. 90 
states Puranas are more 
important than Vedas 66 
Narahari Sarkara 341 
Narayana 86 rr- 

armor of 86, 91 
as chief of Vaikuntha 16 
chanting name of 370 
Narayana Armor 91 « ,t, 

Narayaniya 

extracted from Mahabharata 
96 

Nlrodha 298, 318 
defined 301 

Nityananda Prabhu 5, 7 
Nondual 260 
defined 260 
if free of three kinds of 
difference 260 
Nondual reality 262 
Nourishment 322. See also 
Posana 
Nyaya, 174 

See also Logic 
candra-Sakha-nyaya 114 
kapihjala-siabhana 348 
of Gautama 258 
pradhana-malla-barhana 
345 

pari£esya-nyaya 35 
sucJ-ka taha-nyaya 158 

P 

Padma Purana 90 
compares Bhagavatam's 
cantos with Krsna’s limbs 
92 


Padma PurSna, (continued) 
glorifies Siimad-Bhagavatam 
87, 90 

lists Puranas according to 
three modes 71 
on sattvika Puranas 77 
onVyasadeva 60 
Parama-pQru$a 240 
Paramarthika 
defined 172 

Paramatma 169, 311. See 
also Supersoul 
SSraya for Himself and jiva 
311 

expands from Krsna 169 
no existence independent of 
the Lord 169 
Paramatma-Sandarbha 
analyzes first verse of 
Bhagavatam 113 
Pariksit Maharaja 151, 292 
cursed by Spigl 134 
received the sages 133 
Pariccheda-vada, 

195, 207, 210 
defined 191 
refuted 195,200 
Pastimes 297, 300 
Suta Gosvamrs list cited 
356 

Pippalayana 
describes the jiva 275 
Posana 297, 300. See also 
Nourishment 
Posanam 297 
Prabhupada 

as scholar of Bhagavatam 
121 

embodiment of teachings of 
Bhag. 121 

on the bondage of the jiva 
175 
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Prabhupada, (continued) 
on the Sat-Sandarbha 14 
on the Vedas 33 
praises Jiva Gosvamt 14 
presented Brimad- 
Bhagavatam in English 
121 

proved potency of Bhag. 
121 

Pradhana 
See Table IV 326 

213,299, 319, 323 
Prahlada Maharaja 
one living being is food for 
another 327 

refers to Lord Caitanya 4 
Prakasananda Saras vat i 
and Caitanya Mahaprabhu 
253 

Prakrti 299, 324 
See Table IV 326 
disturbed state of 324 
Pramada 19. See also Four 
defects 
Pramana 

defined 18, 20, 26 
fist of ten 20 
referred to in scripture 26 
Prameya 147 
Pratibimba-vada, 

195, 207, 210 
defined 192 
refuted 195,198, 200 
Pratyaksa 21. 

See also pramana 
defined 21 
Prayojana 

2, 17, 18, 150, 151, 
172, 237, 258 
based on the essential 
difference between the 
Lord and jiva 170 


Prayojana, (continued) 
defined 96 

ultimate goal of life 228 
Prayojana-tattva 
Priti-Sandarbha discusses 
258 
Prema 

fifth and ultimate goal of life 
229 

Prema-bhakti, 18 159, 233, 
235 

See also Love of God 
beyond lamentation, delu¬ 
sion, and fear 159 
cannot be generated 159 
counteract the two funda¬ 
mental faults of bewilder¬ 
ment 234 
defined 235 

depends on Lord's Grace 
233 

manifests in the aspiring 
devotee’s heart by grace 
235 
Priests 

duties and names of Vedic 
53,55 

Primary creation 296 
Protection 322, 327. See also 
Raksa 
Punyaranya 

wrote Mayavada commen¬ 
tary on Bhag. 130 
Pusti-marga 

founded by Vallabhacarya 
346 

Pur&nas 41, 42, 44, 51, 61, 
66, 68, 70, 72, 77, 313, 
316 

all have some glorification of 
LordHari 77 
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Puranas, (continued) 
all ideas of Vedas found in 
60 

appear from the breathing of 
the Supreme Being 42 
appeared from Supreme 
Lord 51 

as reliable as Vedas 44 
complement the Vedas 40 
divided according to modes 
71 

difficulties of studying 72 
disrespect of 66 
divine origin of 42 
easier to understand than 
Vedas 44 

establish different deities as 
supreme 72 

essence of the original 55 
five characteristics of 313 
five subjects that 
characterize 71 
five topics of lesser 
313, 316 

method of classifying 
according to modes 76 
the original 55 
400,000 verses comprise 
55 

help infer meaning of Vedas 
40 

in mode of goodness are 
superior 73 

make Vedas complete 45 
more important than the 
Vedas 66 

named after original speak¬ 
ers 58 

named after sages 61 
natural commentary on 
Vedas 72 

nondifferent from Vedas 41 


Puranas, (continued) 
recited by less than twice- 
born 59 

some named after sages 61 
sometimes manifest and 
sometimes not 61 
study of requires guru 68 
three divisions of 70 
three types of 70 
used in the formal study of 
the Vedas 53 

Puranas, rajasic and tamasic 
shortcomings of 77 
Puranas, sattvic 
glorify Lord Hari 76 
understood differently 78 
Pure devotee 262 
activities of 263 
characteristics of 236 
Purna 

defined 157 
Purna-purusa 

further analysis of 162, 240 
Purftati nerve 284 
Pursuit of happiness 262 
Purusa incarnations 
described in Satvata-tantra 
15 

Purusartha 229 
defined 229 
the fifth 229 
Purusavataras 
described 15 
Purvam 

analysis of 163 
Putana 256 
as personification of 
ignorance 371 
attained liberation 349, 377 
attempted to kill Krsna 162 
cause of liberation 350 
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R 

RadharanT 7, 167 
Raghunatha dasa Gosvami 
compares Mayavada to 
tigress 187 
Raksa 322. 

See also Protection 
components of 322 
defined 322, 327 
Ramananda Raya 5 
Ramanujacarya 10, 31, 126 
, accepts Vedas as divine 31 
authored Sri-bhasya 141 
leader of Sri-sampradaya 
141 

Ramayana 46 
Rasa 372 
Rasa theology 
Sahitya-darpana standard 
book of 382 
Rasa-6£stra 372 
Rasa-lila 372 
Rasabhasa 372, 382 
Realizations 

of Vyasa, Suka, and Suta 
the same 252 
Reign of Manu 322 
See also Manv-antara 
Repetition 

not a defect in 11 cases 
353, 354 

examples of 354 
Rhetoric 
rules of 353 
Rsabhadeva 
on love of God 238 
Rtviks 

four kinds of 55 
Rupa Gosvami 8, 31 
accepts Vedas as divine 31 
describes three kinds of 
bhakti 158 


S 

Siksastaka 
cited 262 
Siva, Lord 

appears as as Sankara to 
propagate impersonalism 
125 

appreciated Bhagavatam, 
125 

classifies Puranas according 
to modes 72 
ordered to propagate 
monism 125 
ordered to teach monism 
history of 125 
5/Va Parana 
on origin of Puranas 57 
Sloka-varttika 2 
Sabda. 

See also pramana 
defined 23, 28 
importance of 29 
only valid means to acquire 
vedic knowledge 28 
superiority of 23 
Sankaracarya 
as incarnation of Lord Siva 
120 

commentaries of 125 
comments on Gita 196 
fourfold practice recom¬ 
mended by 202 
on tat tvam asi : 202 
promoted Mayavada 
philosophy 126 
wrote Drg-drSya-viveka 195 
Samstha 334 
See also Annihilation 
Sarhvit 

described 166 
Saci Devi, 341 
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Sad'dharma 300, 322, 328 
Sadhana-bhakti 159, 

176, 232 

characteristics of 233 
directly counteracts material 
miseries 234 
matures into prema-bhakti. 
235 

means to get Lord’s grace 
233 

must be learned from 
scripture and saintly 
person 235 
result of 237 

ultimately matures into love 
of Godhead 233 
Saiikaracarya 31, 120, 388 
accepts Vedas as divine 31 
respected Bhagavatam 122 
teachings oppose Vyasa's 
experience 188 
Sahkirtana 5, 6,7, 122,341 
highest activity 122 
remedy for Kali-yuga 6 
the Lord performs 341 
SajaSya-bheda. 260 
Salva 362 
Sama Veda 

Bhagavatam compared to, 
110 

chanted by udgatS priest 55 
glorifies Krsna directly 116 
supreme Veda 110 
Sambanda-tattva 
first four Sandarbhas deal 
with 258 

Sambandha 2, 18,151, 

258, 333 
defined 96 
Sambhava 21. 

See also pramana 
defined 21 


Sanatana Gosvaml 8 
inquired from Mahaprabhu 
229 

wrote Brhad Vaisnava Tosani 
350 

Sandarbha 
definition of 13 
Sandhini 
described 166 
Sanskrit 

two types of 43 
word relationships 16 
words have derived meaning 
and conventional usage 
241 

words have two kinds of 
meaning 219 
Saptar$i$ 328 
Sarasvati 

goddess of speech 109 
Sarga 299, 324 
details of 324 
explained 299 
primary creation 296 
San/a-sarhvadini 318,334 
of JTva Gosvaml 3 
Sat-cit-ananda, 263 
$at-Sandarbha 2 
begun by Gopal Bhatta 10 
purpose of 1 
methodology of 140 
readers qualifications 12 
reason for composing 8 
six parts listed 13 
subject of 257 
Sattva 

superior to rajas and tamas 
75 

Sattvic Puranas 77 
characteristics of 76 
lead to liberation 77 
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Satvata-samhita 
another name for Srimad- 
Bhagavatam. 186 
Safvafa-tanfra 
3 Purusa manifestations 
described in 16 
Satya-yuga 
Lord appears white 4 
Gaunaka Rsi 106, 252 
Savitri 

another name for Gayatri 
115 
Scripture 

as final authority 216 
Secondary creation 296 
Secondary meaning 220 
Self 

as witness 276 
Self-realization 
two processes for 337 
Sense organs 324 
Senses 324 

cannot approach the incon¬ 
ceivable 31 
perceptive 299 
presiding deities of 306 
seats of 306 
Senses 

evolution of 324 
knowledge acquiring 19 
perceptive 325 
two types of 324 
working 325 
Six enemies 227 
Skanda Purana 92 
glorifies Bhagavatam 
87, 92, 100,111 
glorifies Vyasa 63 
narrates history of re¬ 
establishing Vedas 65 
on importance of the 
Puranas 69 


Skanda Purana, (continued) 
on the holy name of Krsna 
59 

transcendental status of 
Puranas 46 
Smgl 134 
Srf-bhasya 

of Ramanujacarya 141 
Sri Krsna. See Kr$na 
Sri-sampradaya 9 
Sridhara SvamT 10,126 
accepts 335 chapters in 
Bhag. 373 

as parama-Vaisnava 143 
attracted impersonalists to 
Bhag. 140 

attracted monists 143 
Bhag. commentary named 
Bhavdrtha-dipika, 143 
commented on 142 
comments on puruaa 157 
commentary appealed to 
impersonalists 126 
describes the characteristics 
of Bhagavatam 85 
impersonal explanations did 
not express his true 253 
inserted Mayavadi ideas in 
Bhavartha-dipika 143 
Mayavadis primary audience 
of 143 

not a Mayavadi 144 
on divisions of Vedas 56 
on puma-purusa 160 
reconciles Sukadeva and 
Suta's lists of ten topics 
316 

, Sarikara-sampradaya 
s annyasJ 142 
says Bhag. has 335 chap¬ 
ters 347 

says Bhagavatam begins 
with Gayatri 82 
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Sridhara Svami, (continued) 
says Tenth Canto has 90 
chapters 376 

Srila 

use of 8 

Srila Prabhupada. See 
Prabhupada 

Srimad-Bhagavatam 97, 

79, 84, 87, 91, 92, 94, 96, 
136, 159, 240, 290, 294, 311 
able to captivate the heart of 
a Brahman realized 
person 153 

composed and revised by 
Vyasa 97 

and golden throne 117 
became unmanifest at end 
of Dvapara-yuga 61 
begins with Gayatri 79 
best of all Pramanas 73 
by hearing on attains 
supreme goal 240 
by listening to one will attain 
love of God. 239 
Cantos represent parts of 
Krsna’s body 92 
cited to support Mayavada 
193 

commentary on Gayatri 99, 
103 

compared to Sama Veda 
110 

compared to sun 118 
compared to the sun 120 
contains 335 chapters 101 
described 84 

does not depend on support 
of Vedas 139 
emperor of all scriptures 
111 

essential points of 250 
essential purport of 152 


Srimad- Bhaga vatam, (cont'd) 
establishes goodness as 
superior 76 
establishes meaning of 
Mahabharata 96 
expanded edition of 246 
explains bhakti 159 
free of rasabhasa 372 
has 335 chapters 393 
hear and chant to end 
material existence 87 
how to calculate no. of 
verses in 390 
illumines the supreme goal 
of life 149 

has unique greatness 138 
importance of keeping at 
home 101 

instructs in three ways 
136, 138 

is directly Lord Kr?na. 92 
is nineteenth Parana ? 96 
later edition composed after 
Lord Krsna's disappear¬ 
ance 246 

later edition of manifested 
before SrrigT had curse 
246 

must be learned from bona- 
fide guru 294 
natural commentary on the 
Vedanta-SUtra 92, 94, 96 
nondifferent than Krsna 91 
offers highest philosophy 
130 

on activities of devotees 
179 

on association of pure 
devotees 177 
on bhakti 236 
on purpose of creation 180 
on vidya and avidyi 203 
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Srimad-Bhagavatam, (cont'd) 
one living being is food for 
another 325 

one verse repeated 5 times 
in 355 

recitation of one verse equal 
to reading the eight 101 
recounts events from 
SSrasvata-kalpa 115 
repitition of verses in 351 
reservoir of all good qualities 
139 

result of reading 120 
revealed in trance 79 
revealed to Vyasa in trance 
82 

sages who heard from 
iukadeva 132 
sages who heard listed 132 
Sama Veda among the 
Puranas 116 
superiority of 78 
supremacy of 136 
supreme Purana 110 
supreme scripture 87 
ten topics of 
according to Sukadeva 
290 

ten topics of 
according to Suta 311 
both lists compared 323 
not consecutive 313 
tests one's scholarship 347 
the supreme Purana 100 
three types of language in 
345 

was composed after the 
Mahabharata 245 
who claims 332 chapters 
344 

who claims 335 chapters 
344 


Soul 279, 284, 286 
arguments demonstrating 
existence of 279 
aware of itself 283 
compared to life air 281 
different than body 283 
distinct from Supersoul 286 
is dependent on Supersoul 
286 

eternal nature of 275 
experiences three states of 
consciousness 284 
remembers deep sleep 282 
unchanging 284 
Speculative philosophers 
misuse logic 38 
Spiritual master 
neglect of, spells doom 294 
Sri Rarigam 9 
Snvasa fhakura 5 
&ruti 

offers two statements 
regarding nature of jiva 
273 

Sthlti 297, 300 
&uka-rahasya Upanipad 
cited to support Mayavada 
192 

Sukadeva Gosv&mi 

6, 91, 155, 217, 249, 
250, 255, 353 
analysis of his faith 148 
appeared like avadhuta 133 
as best of the self-realized 
128,130 

attracted to Bh&g. 217 
became free from Maya’s 
influence 250 
brief history of 151 
captivated by Bhagavatam 
249 
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Sukadeva Gosvamf, (cont'd) 
formerly absorbed in Brah¬ 
man 217 

gave up attachment to 
impersonalism 353 
had special qualification 244 
his heart perfectly reflects 
Vyasadeva's 158 
history of narrated 255 
knower of rasa 353 
makes apparent statements 
about merging 190 
most qualified to learn 
Srimad-BhAgava tarn 245 
on purpose of creation 180 
spoke Bhag. before his 
gurus 135 

spiritual master of all sages 
129 

studied Bhag. from his 
father 152 
testimony of 152 
untouched by Maya from his 
very birth 150 
verses which captured 255 
was situated perfectly in 
Brahman realization 152 
why he studied Bhdg. 

explained 155 
why he studued Bhag. 155 
Supersoul 

15, 157, 162, 277, 288, 
308, 336. 

See also Paramatma 
always transcendental to 
material nature 162 
as controller of the material 
energy 161 
as sva£raya 308 
eight qualities of 277 
in the sun 106 


Supreme Brahman 
described from the individual 
viewpoint 290 
viewpoint of the aggregate 
292 

Supreme Lord 231 
as Supersoul dwelling in the 
sun 107 

inconceivable characteristic 
of 224 

most suitable object of love 
231 

Suta GosvamI 

describes Maha-purana 312 
describes the ten topics 319 
expert in the Vedas 62 
gives list of the Lord’s 
pastimes 116 
lists the Lord's lilas 355 
on MahabhSrata 62 
prayers of 151 
qualified speaker of the 
Itihdsas 52 

spoke dtm&r&ma verse 252 
was not twice-born 44 
Svam£a expansions 261 
Svagata-bheda. 260 
Svarupa-iakti 163,165 
Svayam bhagavin 
defined 16 
svayam-riipa 
defined 16 

£veta£vatara Upani?ad 
cited 28 

describes Brahman 199 
Svetavaraha-kalpa 328 


Taittinya Upani$ad 
cited 15 

on Brahman 265 
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Tamalatree 241 
Tan-matras 
defined 325 
Tarka 288 
faf tvam asi 
explained 202 
Tattva-Sandarbha 
summary of 337 
Tattva-vada 145 
Tenth Canto 

ninety chapters in 372 
Time 186 

free from the control of the 
modes 186 
is eternal 185 
Treta-yuga 

Lord appears red 4 
Tmavarta 384 
Tri-yuga 

name of Krsna 4 
Tvasta 91 
Tvisakrsnam 
analysis of 3 

Twenty-four elements 325 

U 

Uma 

personal form of Maya 183 
Upadhi 
apparent 207 
defined 161 

real or apparently real 206 
real or unreal 197 
will not magically dissolve 
203 

Upamana 20. 

See also pramana 
Upamana 
defined 20 

Oti 297, 298, 300, 321 


V 

Vacaspati Misra 
commented on Sankara’s 
Vedanta-sutra-bhasya 
192 

Vaisnava Epistemology 17, 

18 

See also Vedic Epistemology 
Vaisnava 7osan/ 
by Jiva GosvamT 347 
VaiseSika philosophy 
of Kanada 258 
Vaivasvata Manu 328 
Vallabha Bhatta 142 
Vallabhacarya 
describes 3 types of maya 
363 

reconciles apparent prob¬ 
lems in Snmad- 
Bhagavatam 346 
wrote Puru$ottama- 
sahasranama 390 
wrote Subodh/n/commen¬ 
tary 373 

Vamsyanucaritam 328 
Varaha Parana 
narrates Gautama's curse 
67 

Vayu 183 
Vayu Purana 

cited on nature of Itihasas 
and Puranas 52 
describes the catur-hotra 
priests 55 

Veda Vyasa. See Vyasadeva 
Vedahgas 43 

Vedanta-sutra 74, 78, 220, 
293 

also called the Brahma-sOtra 
37 


* 
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Vedanta-sutra, (continued) 
as alternative to studying 
Vedas 43 

bona fide commentators of 
96 

Brahman cannot be delim¬ 
ited 218 

has conclusion of Vedas 37 
Paramatma is different from 
the fiva 220 
parts of 220 

terse and esoteric nature of 
78 
Vedas 

28, 29, 31, 32, 33, 34, 
36, 42, 43, 44, 45, 47, 
49, 52, 68 

and circular reasoning 33 
appeared from Supreme 
Lord 28 

are beginningless 29 
arguments against 29 
as mother 34 
as sabda-pramana 25 
as source of Knowledge 36 
as supreme guide 36,367 
contents of 28 
differences between 
Itihasas, Puranas, and 45 
divisions of 42 
evolution arguement 32 
handed down through 
disciplic succession 29 
illuminate themselves like 
the sun 36 

impractical to study 43 
Itihasas, Pur&nas, same 
origin as 57 
like the sun 36 
motive for not accepting 30 
need guru to understand 
31, 34 


Vedas, (continued) 
no authentic disciplic 
succession through which 
to 67 

not authored by humans 30 
not product of mortals 29 
only 6% available 43 
only cMjas can study 44 
original source of knowledge 
27 

practical difficulties of 
studying 42 

Puranas and itihasas come 
from 49 
purpose of 303 
scholars dispute origin of 29 
six limbs of 43 
source of knowledge 28 
speak indirectly 68 
study of incomplete without 
study of Puranas 72 
subjects within 33 
Techniques used to keep 
word order 45 
three divisions of 110 
Vedic epistemology. See also 
Vaisnava Epistemology 
cornerstone of 20 
Vedic literature 
chronology of 246 
Vedic priests 
listed 55 
Vedic Sanskrit 
three intonations of 44 
Vedic statements 
classification of 273 
describing nondifference 
between the fiva and 
Brahman 
purpose of 277 
that speak of the oneness of 
Brahman 226 
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Venkata Bhatta 9 
Visvanatha Cakravarti Thakura 
on bondage of the jfva 174 
on maya covering the jfva 
168 

on two editions of 
Bhagavatam 97 
on maya and karma 185 
Visvarupa 91 
Vidura 292 
Vidya 

a product of Maya 204 
implies devotion 204 
Vijetiya-bheda 260 
VijayadhvajaTirtha 145, 364 
Vijfiana-vada 269 
and changing consciousness 
269 

refuted by sastra 268 
refuted by logic 269 
Vijnana-vadis 
reject the Vedas 269 
theory of reality 268 
Vllasa expansion 16 
Wsnu Dharma Purana 
on chanting 59 
Visnu Purana 166 
describes attributes of 
Bhagavan 166 
describes three primary 
potencies of Lord 166 
glorifies Vyasa 64 
Visnu-dharmottara Purana 
explains Gayatri 99 
on Gayatri 113 
Visnu-sahasra-nama 242 
names Lord Caitanya 342 
Vipraltpsa 19. See also Four 
defects 

Visarga 296, 299, 320, 325 
secondary creation 296 
Voidism 127 


Vopadeva 116 
author of Mukts-phala 136 
Vmdavana 241 
has places associated with 
lilas 378 
Vrtrasura 44 
in Devi Bhagavatam 89 
Vftti 279, 321 
Vrtti-trayam 

three states of conscious¬ 
ness 333 
Vyasa 52, 66. 

See Vyasadeva 
as Lord Narayana 64 
divided Veda into four 52 
his mind compared to sky 
66 

Vyasa Bhatta 368 
Vyasa Tirtha 145 
Vyasadeva 42, 153 

Also see Vyasa 
all knowing nature of 60 
analysis of his trance 153 
appears at the beginning of 
each Kali-yuga 66 
complier of Vedanta-sutra 
37 

composed PurSnas 55 
composed two editions of 
the Srimad-Bhagavatam 
97 

condensed the Vedas 60 
divided the original Veda 42 
had prema-bhakti 158 
in samadhi 154 
in trance saw 3 internal 
potencies and external po 
167 

in trance saw Krsna in 
Vmdavana 167 
instructed by Narada 81 
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Vyasadeva, (continued) 
on Vedanta-sOtra, and 
Srimad-Bhagavatam 94 
Vyasadeva's trance 
conclusion ot is to attain 
Lord Krsna by bhakti-yoga 
169 

described 154 
defeats Mayavada 216 
does not explicitly mention 
Brahman effulgence or 
168 

importance of 157 
scriptural interpretations 
must agree with 222 
Vyavaharika 
defined 172 


Yajur Veda, (continued) 
origin of Puranas 55 
Yamadutas 
on chanting 242 
Yoga 333 

Yoga-maya 4, 294, 359 
Yudhisthira 139 


W 

Waking consciousness 332 
Words 

primary and secondary 
meanings of 160 


Y 

Yasoda 

bewildered by Yoga-maya 
360 

gave birth in old age 379 
sees universal form 122 
tried to tie Krsna 38 
Yajnavalkya 61 
explains three legs of the 
GayatrT mantra 114 
Yajur Veda 53, 55 
as the original Veda 52 
associated with adhvaryu 
priest 55 

describes duties of four 
priests 55 

largest of the four Vedas 56 


